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ABSTRACT

Author: Iseminger, Shalyse, I. PhD
Institution: Purdue University
Degree Received: August 2018
Title: Incorporating Multicultural Education into a Church Small Group Bible Study
Major Professor: JoAnn Phillion
The purpose of this dissertation research was to understand how a group of Evangelical Christians
made meaning of their experiences in a small group Bible study that employed a multicultural
education curriculum focused on race and ethnicity. In this research, I used a case study as the
methodology for data collection. Over the course of twelve weeks, I explored the experiences of
the participants through interviews, observations, and document analysis. After analyzing the data
through the lenses of Critical Whiteness studies and Critical Race Theory, I found that although
participants acknowledged racism and the existence of White privilege and recognized barriers
and solutions to racial reconciliation, they maintained a hesitancy to discuss race and racial issues
and displayed cognitive dissonance in various ways over the course of the study. This research is
significant as it expands the body of multicultural education literature to an under-explored site of
learning: churches, and has implications for research, teaching practice, and curriculum.
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CHAPTER 1: INTRODUCTION

Brief Overview/Purpose
General Background
Racism has been a problem that has plagued the United States even before its conception
as a nation (Takaki, 2008). Contemporary U.S. society continues to feel the effects of this past
legacy, while continuing to struggle with modern manifestations of racial inequalities
(Alexander, 2010; Bonilla-Silva, 2014; DeGruy, 2005). In the past, scholars have thought that
one of the ways to create a more equitable society was through the application of multicultural
education in schools (Banks, 2004). This is consistent with the way that schools have been
viewed throughout history; they have been viewed as somewhat of a panacea for fixing society’s
woes, and then used as a scapegoat when societal problems remained (Tyack & Cuban, 1995).
Since the 1960s, multicultural education has been implemented in formal institutions of
education in an attempt to combat racism (Banks, 2004). Yet despite these many attempts within
the field, racism remains an issue of paramount importance in our society. Therefore, one goal
of this dissertation is to expand how we define and apply multicultural education to other social
institutions such as churches.
Framing the Study
Churches function as a site of public pedagogy (Burdick, Sandlin, & O’Malley, 2013),
and are therefore worth examining through the lens of educational research. When discussing
education, many people often think of schools. There is, however, a clear distinction between
the two. Schools are a place where one can receive an education, but schools and education are
not synonymous. Huebner (1985/1999a) argues that “to equate education with schooling is
obviously an error. To associate education with children and young people is an error of the
same kind” (p. 325-326). Education is learning. Learning happens through experiences (Dewey,
1938). Because learning is constantly occurring, it is not helpful to limit the discussion of
education to only schools, or sites of formal education, especially when discussing social issues
such as race. My goal is not to discount the important role that schools play, but to argue that
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looking at other sites of learning is just as important. Ellsworth (2005) expands places of
learning beyond schooling to include more subjective experiences (such as affect and sensations)
encountered through “media, architecture, entertainment, art, social engineering, or politics”
(p.6). This type of learning falls into the realm of public pedagogy.
Public pedagogy is defined as “forms, processes, and sites of education and learning
occurring beyond or outside of formal schooling (p. 2)” that involve a pedagogue who intends to
instruct the citizenry through relational and ethical dimensions (Burdick, Sandlin, & O’Malley,
2013). This definition encompasses many sites of learning outside of formal schooling, and
these sites, similarly to schools, have the potential to transform society to be more equitable.
They also, however, have the potential to reproduce the status quo.
Although they have been largely overlooked in the public pedagogy literature, based on
the above definition, churches are a site of public pedagogy. Churches usually have some sort of
leader or leadership team who serve as the pedagogue, and they are given a unique role in
education because people voluntarily seek them out to attend. Unlike schools which require
compulsory attendance that ends at a certain age, churches are voluntary and people can choose
to attend them for a lifetime. As a result, they can experience a lifetime of learning in this one
site. People willfully turn to religious institutions in the US to “seek meaning in life, find
direction, receive social support, and look for relief when crises arise” (Emerson, 2006, p. 7).
Religious congregations also serve an essential role in immigrant adaptation and support (just as
schools do), “the production of culture…, social network formation, and the production of norms
and worldviews” (p. 8). Although social issues such as race and racism are addressed in the
curriculum of some schools, and interracial contact occurs in some schools, some would argue
that because schools are secondary institutions when it comes to relationships, they are less
effective in diminishing racism (Yancey & Emerson, 2003). Primary organizations where close,
long-lasting relationships are formed are more effective in teaching about race if those
relationships are cross-cultural (Yancey & Emerson, 2003). Churches are a primary organization
and are therefore worth looking at from an educational point of view, specifically when studying
the issue of race.
Multicultural education is the realm of educational research that I focus on in this
dissertation. More specifically, I focus on race and ethnicity. Although there has been some
research conducted on race as it relates to churches, most of it has been from a sociological
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perspective (Edwards, Christerson, & Emerson, 2013). An important finding from this body of
research is the suggestion that predominantly White churches and multiracial churches contribute
to the racial status quo in the United States (Edwards, 2008b; Edwards, Christerson, & Emerson,
2013). Therefore, in this dissertation, I turn to the concept of critical public pedagogy which is
focused on resisting “the dominant political, economic, and or/social structure” (Sandlin, 2010,
p. 298). One of the reasons suggested for this reproduction of the racial status quo in churches is
that many (specifically those that are multiracial) avoid discussing the topic of race (Edwards,
Christerson, & Emerson, 2013). Another goal of this dissertation then, is to explore the potential
of transforming a site of public pedagogy, such as a church, into a site of critical public
pedagogy. I aimed to achieve this goal by gaining a better understanding of what happens if race
is not ignored in a church setting, but rather explicitly discussed through a multicultural lens.
Inspiration/Motivation for Study
There are three Biblical concepts that have inspired me to begin researching the area of
church segregation. In his letter to the Galatians, the Apostle Paul wrote “There is no longer Jew
or Gentile, slave or free, male and female. For you are all one in Christ Jesus” (Galatians 3:28,
The New Living Translation). In modern day terms, from my own interpretation, this verse
essentially means that there should be no separation in churches based on race, socioeconomic
status, or gender. Yet, most churches in the U.S. are segregated by race (Edwards, Christerson,
& Emerson, 2013). Later, the Apostle John wrote of a vision of the future where believers “from
every nation and tribe and people and language” were worshipping God together (Revelation
7:9). This goes back to the concept of race and ethnicity. In the U.S., where there is no lack of
racial diversity in the demographic make-up of the country, there is a shocking lack of that same
diversity in many churches. Lastly, to reference another Pauline writing, Christians are called to
be ministers of reconciliation (2 Corinthians 5:18). Sadly, with the history of racial
discrimination and the continued injustices and social distance between races, many churches
remain silent on the issue of racism and neglect the reconciliatory role they are supposed to play.
The realities of the state of churches with regards to race and how they contradict the Biblical
ideas listed above motivated me to research the role of race in churches. Specifically, I wanted
to better understand why churches remain segregated and how this segregation can be overcome.
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This research topic is very personal to me because as a believer in Jesus Christ, I do not
believe that racism is congruent with the teachings of Christ. As a Christian in the United States,
what I see in most churches concerning race is very different from the three Biblical principles
quoted above. Rather than being united and serving as examples of racial reconciliation in the
US, many churches (some knowingly and some ignorantly) are perpetuating the problem of the
social distances between races in our society (Emerson & Smith, 2000). I personally believe this
is unacceptable, but not unchangeable.
As I reflect on my life experiences, there are multiple events that seem to have shaped
my life in such a way that I have become somewhat of a cultural bridge. Briefly summarized, I
lived half of my formative years in a Black majority context before moving and living the
remainder in the context of a White majority. The consistent institution across all of those years
was my church, which was the epitome of what people think of when someone refers to a Black
church. My church taught me my history and reinforced my culture as an African American
person once I was immersed into an otherwise all White context. Yet, by being surrounded by
White people, I also learned about a culture I would have likely otherwise not experienced until
college. Those experiences, combined with my communication skills and enjoyment of
educating others, led me to the field of multicultural education. Racism is damaging to both the
oppressor and the oppressed (Freire, 1970/2005). My relationships with people of all races drive
me to want to take action against racism. I detest the injustices that people of color face as a
result of racism. Additionally, the relationships I have with White people also influence my
work. My husband and my youngest brother are both White males, and I maintain close
relationships with other White people. These relationships further fuel my passion to want to
help people first unlearn racism and then become anti-racist.
Why do I want to do this work in churches? When I began attending a predominantly
White institution for my undergraduate degree, it was not much of a culture shock because I had
grown accustomed to being an ethnic minority. It was, however, a culture shock when I went to
church. Not seeing anyone who shared my ethnic background, not seeing my culture represented
in any positive way, and regularly experiencing microaggressions (Sue et al., 2007) were
disheartening experiences, especially because the church was in such an ethnically diverse
geographical location. I had simultaneously gotten involved with a campus ministry group that
was also predominantly White, but was intentional about trying to become ethnically diverse,
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representing other cultures, and discussing racial issues. Therefore, I knew that the local church
could do better in these areas. Finally, I believed (and continue to believe) that division along
racial lines is Biblically wrong, and because of my experiences and skills, I needed to do
something about it.
Pilot Study
Based on my findings from the literature on the intersection of race and churches, as well
as the literature related multicultural education, I designed a pilot study to determine if it was
feasible to incorporate multicultural education into a Christian context. The study took place at a
day and a half long Christian conference for college students. It was organized by a campus
ministry group called University Student Missionaries (USM) and multiple university campuses
within the Midwest were represented. I used Banks’s five dimensions of multicultural education
(Banks, 2004) as a theoretical framework for analyzing my data and found that this framework
was an effective tool for incorporating multicultural education into a Christian context. I also
found that although all five of these dimensions were present within the conference through the
presentations of the various ministry leaders, certain key concepts, such as the structural nature
of racism, were not necessarily absorbed by the student attendees based on the ways they talked
about racism during the focus group interviews. They discussed racism as interpersonal in
nature even though the structural nature of racism was addressed by the presenters. One of the
conclusions I drew from this finding is that a longer-term exposure to such concepts may be
necessary for people to grasp them. This influenced the design of this dissertation study in the
sense that it lasted for the span of twelve weeks with weekly meetings.
Use of Terms
Throughout this dissertation, I use the terms African American and Black
interchangeably because I identify as both and they are used interchangeably in some literature
and contexts (ex: the phrase “The Black church” is used even though it is referring to churches/
church denominations historically and currently composed mostly of African Americans). I
recognize that there are other Black ethnicities that are not African American, so when referring
to those groups, I will state the ethnicity. Because Black churches do not contribute to the
problem of racism in the way that predominantly White and multiracial churches do (Barber,
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2011), my focus is on the latter two. Edwards (2008b) found that many multiracial churches
function more similarly to White churches than Black churches. Therefore, the abbreviation
PWCs (predominantly White churches) will be referring to predominantly White churches and
multiracial churches. When these two groups are not being referred to collectively, they will be
labeled White or multiracial. Also, because Evangelicals are the largest religious group in the
U.S. (Pew Research Center, 2015), they are the most divided ideologically on the topic of race
between Blacks and Whites (Emerson & Smith, 2000), and my study took place in an
Evangelical church, this is the group I am referring to when I use the term churches unless
otherwise noted. Evangelical is defined as “a member of any of various Christian churches that
believes in the sole authority of the literal Bible, a salvation only through regeneration, or rebirth,
and a spiritually transformed personal life” (Evangelical, 2002). Lastly, the first letters of Black
and White are intentionally capitalized for the sake of designating them as racial groups rather
than colors. This is my way of resisting the conflation of these racial groups with the
characteristics that the colors represent (ex. white=pure, black=malevolent).
Synopisis of Chapters
Chapter two provides a literature review that lays the foundation for the work of this
dissertation. In this chapter, I begin by providing a brief history of the field of multicultural
education and describing how I conceptualize the definition of multicultural education. The idea
of critical multicultural education is explained here. From there, I give a historical overview for
how race and Christianity have intersected in the U.S. and what research has been conducted
recently regarding the topic of race as it relates to churches. I end this chapter by describing how
multicultural education and churches can overlap, and I discuss how this overlap has not been
adequately addressed in the research literature. This chapter serves to further justify the
existence of this dissertation.
Chapters three and four address the design of this research study. Chapter three explains
the theoretical frameworks that served to guide my research design and data analysis. In this
chapter, I define Critical Whiteness studies and Critical Race theory and how these two theories
apply to the study of race in the context of churches. Chapter four defines the methodology I
used, case study, and provides a rationale for why this methodology was appropriate for this
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research study. In this chapter, I also state my research questions, introduce my participants and
the site in which the study took place, and outline the methods I used for data collection.
Chapter five begins by describing the process I used to analyze the data I collected. I
then provide a more in-depth description of my participants based on my data analysis. I end this
chapter by discussing the major themes and sub-themes I constructed resulting from my data
analysis. I discuss these themes in relation to my research questions.
Chapter six concludes this dissertation by discussing my findings in relation to the larger
body of existing research literature. In this chapter, I explicitly link my findings to the
theoretical frameworks I used. I also describe the implications my work has in the areas of
research, teaching practice, and curriculum. I conclude this chapter with some directions for
future research.
Significance of Study
The significance of this study is two-fold. This study expands the scope of educational
research into churches, a site of learning that has been largely ignored within the field of
education. Additionally, it expands the notions of public pedagogy. Secondly, most of the
research that has been conducted on the topic of race in the context of churches have all been
sociological in nature, but there has been little research examining interventions related to race
and churches. In the next chapter, I review this literature and describe how it relates to the field
of multicultural education.
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CHAPTER 2: LITERATURE REVIEW

This research resides at the intersection of two bodies of literature: multicultural
education and the sociology of religion. Therefore, in this chapter, I review the literature of
those two areas as they relate to this work. In the first section of this chapter, I review the
relevant literature on multicultural education to provide an operational definition and frame my
research. In the next section, I focus on the salient work that has been done regarding race as it
relates to religion in the U.S., specifically Christianity. In that section, I review the historical
intersection between race and Christianity within the context of the United States. This review
was important to my study because it laid the foundation for current research that has been
conducted on the intersection of race and Christianity.
Following the historical summary, I review the research that has been conducted recently
on race and churches. This work has been mostly sociological in nature, but allowed me to
understand the current state of churches in relation to racial integration, how churches are
addressing issues of race, and whether they are contributing to racism in U.S. society. Lastly, I
discuss how the work from these two areas provide a foundation for my research which
examines how multicultural education can be implemented into the context of a church setting.
Multicultural Education
Multicultural education is difficult to define because there is not an exact consensus
within the field of the definition. To compound the difficulty in reaching a consensus, the term
“multiculturalism” has become somewhat of an umbrella, continually incorporating more groups
of whom it seeks to work on behalf (Ladson-Billings, 2004). Therefore, to define my
conceptualization of multicultural education for the purposes of my research, I provide a brief
review of some of the historical and contemporary ideas surrounding multicultural education’s
goals and definitions.
Multicultural Education: Past to Present
The contemporary multicultural education movement is generally thought to have begun
after the passing of Brown vs. Board of Education as a part of the Civil Rights movement
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(Banks, 2004). This contemporary movement was rooted in previous work that had occurred
decades earlier. Prior to the 1960s, schools in the South were legally segregated by race under
the guise of “separate but equal.” This shifted during the Civil Rights movement where school
segregation became illegal, and monocultural education rose to prominence during the 60s and
70s. This line of thought stated that race and culture had little to do with education, and schools
should be color and culture blind (Skerrett, 2008). Because the notion that education was
racially and culturally neutral was false, many disenfranchised groups resisted this notion and
called for separate classes that focus on ethnic groups in the late 60s and early 70s (Banks,
2004). The idea of ethnic studies, however, was not new. It could be traced back as early as
1883 with the publication of the History of the Negro Race in America by George Washington
Williams. Other works included those by Carter G. Woodson and W.E.B. DuBois (Banks,
2004). This early ethnic studies movement became a foundation for what would reemerge in the
60s and 70s.
Another early movement that provided a foundation for the contemporary movement was
the intergroup education movement. The goals of this movement were focused on reducing
prejudice and assimilating immigrants and people of color into the dominant culture (Banks,
2004). As I discuss some of the modern conceptualizations of multicultural education, the
influence from these foundational ideas of ethnic studies and intergroup education will become
apparent.
From ethnic studies, Banks (2004) describes an evolution of the contemporary
multicultural education movement. He describes a transition from a focus on ethnic studies to
multiethnic education. Multiethnic education focused on reforming teachers’ attitudes, the
languages taught and respected in school, curriculum, pedagogy, and equitable evaluation
(Skerrett, 2008). After multiethnic education, there was a push for antiracist education because
multicultural education was too non-confrontational, however, this approach was never fully
adopted in the U.S (Skerrett, 2008). Following multiethnic education was the incorporation of
women and people with disabilities under the umbrella, and then the development of theory,
research, and practice focused on the interrelationship of variables connected to race, class, and
gender (Banks, 2004). In recent years, there has also been a focus on the global dimensions of
multicultural education (Banks, 2013). This is currently where the field is, but this is still not a
concrete definition of multicultural education.
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Defining Multicultural Education
Grant, Elsbree, and Fondrie (2004) describe two paradigms of multicultural education:
assimilation (where people are absorbed into the dominant culture) and pluralism (where
different cultures co-exist together). As stated earlier, in the historical context, intergroup
education was focused more on assimilation, while ethnic studies were more pluralistic. Within
these paradigms, Grant, Elsbree, and Fondrie (2004) describe five approaches to multicultural
education. These approaches align well with the different types of multicultural education
described by Ladson-Billings (2004). The first approach that Grant, Elsbree, and Fondrie (2004)
define is single group studies, which is a focus on ethnic studies, or raising awareness of single
cultural groups. These usually take the form of separate classes focused on specific cultures,
which are effective to an extent, but more cultures exist than classes that can be taken, and it can
fall into the category of what Ladson-Billings (2004) designates as left-liberal multiculturalism.
Left-liberal multiculturalism is an emphasis on “cultural differences to the point of exoticism” (p.
54). This means that when someone attempts to teach about specific cultures, generalizations are
often made. As a result, with this type of multiculturalism, cultures are essentialized and seen as
monolithic.
The next approach described by Grant, Elsbree, and Fondrie (2004) is a human relations
approach where everybody gets along with one another and everyone feels good about
themselves. This approach focuses on increasing harmony and is similar to the next approach
they describe: teaching the exceptional and culturally different. This approach focuses on
building bridges between cultures, while ignoring power differences. These two approaches fit
well into the conservative/corporate and liberal types of multicultural education described by
Ladson-Billings (2004). She describes the conservative/corporate approach to multiculturalism
as a sort of diversity lip-service: one that disavows racism or prejudice while doing nothing to
challenge the power and privilege held by the dominant class. The liberal approach is the idea
that everyone is equal so everyone should be given the same attention, but it ignores White
normativity and the power structures that are in place.
The last approaches described by Grant, Elsbree, and Fondrie (2004) are the multicultural
education approach and the “education that is multicultural and social reconstructionist”
approach. The multicultural education approach promotes structural equality and cultural
pluralism while challenging power relations and seeking social justice. The “education that is
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multicultural and social reconstructionist” approach critically analyzes inequality and oppression
in society while focusing on equality, pluralism, and social action. These two approaches align
with the last type of multiculturalism described by Ladson-Billings (2004). She describes a
critical multiculturalism that focuses on restructuring the social order to decrease inequalities and
increase equity. Because I believe that this conceptualization of critical multiculturalism best
addresses the issues of race present in our society today, this is the operational definition to
which I am referring when discussing the use of multicultural education in my research.
Critical multiculturalism focuses on restructuring the social order to create a more
equitable society. Moyenda further defines critical multicultural education as “naming and
actively challenging racism and other forms of injustice, not simply recognizing and celebrating
differences and reducing prejudice” (as cited in Sleeter & Delgado Bernal, 2004, p. 241) as is
common with liberal multiculturalism. Inside this framework of multiculturalism, liberal
multicultural education is criticized for focusing on differences and how to work across them
without interrogating the tensions between those differences (May & Sleeter, 2010). Alternative
to liberal multicultural education, critical multiculturalism:
•

“gives priority to structural analysis of unequal power relationships, analyzing the
role of institutionalized inequities, including but not necessarily limited to racism.”
(May & Sleeter, 2010, p. 10).

•

challenges power relations which “requires understanding how power is used and
institutionalized, and taking collective action to bring about change.” (p. 10)

•

“frames culture in the context of how unequal power relations, lived out in daily
interactions, contribute to its [culture’s] production” (p. 10)

•

combats hegemony based on the principle that “human beings actively construct the
meanings they hold about the world” (Lea, 2010, p. 37).

Within critical multicultural education, culture and identity are seen as “multilayered, fluid,
complex, and encompassing multiple social categories…continually reconstructed through
participation in social structures” (May & Sleeter, 2010, p. 10). Therefore, using the lens of
critical multiculturalism allows for a “structural analysis of unequal power relationships” and
“the role of institutionalized inequities, including but not necessarily limited to racism” (May &
Sleeter, 2010, p. 10). In this research study, I worked to ensure that the curriculum I used and
the weekly lesson plans I employed incorporated a critical multicultural lens.
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Although the above definition of critical multicultural education is useful in defining
what I mean by the term multicultural education, I believe Banks’s (2004) five dimensions of
multicultural education does the best job of expanding on the concept and giving practical ways
to put multicultural education into practice. These five dimensions are content integration, the
knowledge construction process, prejudice reduction, equity pedagogy, and an empowering
school structure. These dimensions are interrelated, and taken together I think they do a good
job of combining the different historical and contemporary ideas of multicultural education in a
critical way.
The first dimension, content integration is “The extent to which teachers use examples
and content from a variety of cultures and groups to illustrate key concepts, principles,
generalizations, and theories” (Banks, 2007, p. 20). This dimension is rooted in the ethnic
studies origin of multicultural education. The fact that the field expands beyond this one
dimension allows for multicultural education to be relevant beyond specific subjects (such as
social studies or language arts). The second dimension is the knowledge construction process.
This is an approach in which teachers help students understand how “the implicit cultural
assumptions, frames of reference, perspectives, and biases within a discipline influence the ways
in which knowledge is constructed within it” (Banks, 2007, p. 20). An example he gives to
describe this is scientific racism (or how science was used to justify racism). The third
dimension is prejudice reduction. This is described as lessons and activities teachers use to help
students develop positive attitudes toward different racial, ethnic, and cultural groups.” (Banks,
2007, p. 21). Next is equity pedagogy. This is the use of teaching techniques that cater to
multiple cultural and learning styles (Banks, 2014). Lastly is an empowering school structure.
This dimension focuses on “restructuring the culture and organization of the school so that
students from diverse racial, ethnic, and social class groups will experience educational equality
and empowerment.” (Banks, 2004, p. 6). Taken together, these dimensions incorporate ideas
from the ethnic studies and intergroup education origins of multicultural education, while
maintaining a critical lens by not ignoring power and seeking to change unjust structures.
In this section, I summarized the history of multicultural education and how it is defined.
Because I am interested in transforming power structures, critical multiculturalism was the most
useful definition for my research. Because churches are sites of learning that fit into the realm of
public pedagogy, multicultural education was a useful frame in which to place my study.
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Although multicultural education is traditionally associated with formal school settings, critical
multiculturalism and Banks’s five dimensions of multicultural education align well with my
research on race in the context of churches. In the next section, I lay a foundation for this
research by providing an overview of the intersection of race and Christianity within the U.S.
Race and Christianity in the U.S.
In this section, I first provide a historical summary of the role racism has played in Black
and White churches; I then discuss the contemporary role racism continues to play. I focus
mostly on Protestantism, as this is the largest religious group in the United States (Pew Research
Center, 2015), and within that group, conservative Protestants (or Evangelicals) as they are
historically the most segregated (Edwards, Christerson, & Emerson, 2013). I then review
literature on race and churches related to cultural inclusion and exclusion. This review helped
provide a justification for why multicultural education should be incorporated into churches.
Christianity and Race in the U.S.: A Historical Perspective
Historically, Christianity in the United States has played various roles for different races
with regards to racism. In this section, I focus on Blacks and Whites regarding history, as this is
where my interests lie and the greatest social divide continues to be between these two groups.
In the early 1700s, slaves were thought to have no souls, so in the minds of White colonists,
slavery was a non-issue when weighed against their faith (Emerson & Smith, 2000). By the
middle of the 18th century however, as the African population began to increase in the colonies,
clergymen began feeling that it was their duty to “Christianize” the slaves (Emerson & Smith,
2000). As the Great Awakening occurred and Evangelical Christianity was birthed, some came
to believe that “God, allowed slavery for larger purposes, including Christianization and uplifting
of the heathen Africans” (Emerson & Smith, 2000, p. 27). Although there was some initial
resistance to this idea, due to the fear of many Whites that Christianization would lead to slaves
becoming free or revolting, this was resolved by some churches refusing to allow Blacks to be
baptized (Yang & Smith, 2009). Eventually laws were passed that did not allow slaves to gain
freedom based on conversion to Christianity (Emerson & Smith, 2000). A part of this
Christianization process was preaching submission to the slaves, which proved to be an effective
strategy for quelling revolts for a while:
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The long system of repression and degradation of the Negro tended to emphasize the
elements of his character which made him a valuable chattel: courtesy became humility,
moral strength degenerated into submission, and the exquisite native appreciation of the
beautiful became an infinite capacity for dumb suffering. The Negro, losing the joy of
this world, eagerly seized upon the offered conceptions of the next; the avenging Spirit of
the Lord enjoining patience in this world, under sorrow and tribulation until the Great
Day when He should lead His dark children home, — this became his comforting dream
(Du Bois, 1903, p. 84).
As Du Bois (1903) goes on to say though, “a religion of resignation and submission degenerated
easily” (p. 84), and Christianity for Blacks transformed to align itself with abolition.
Views about slavery did not change for White Evangelical Christians (the dominant
religious group at the time) until after the Revolutionary war. A combination of changing
theological interpretations about the morality of race based slavery along with the ideals of the
newly-won Revolution and differing economic systems led to a split between the North and the
South. In the North (and upper South), the economy was much less reliant on slave labor than
that of the South, and this led to early abolitionists being located in the North (Emerson & Smith,
2000). These early abolitionists believed that slavery should be ended, but also believed Whites
to still be superior to Blacks. They also believed that the way to end slavery should be gradually;
the chief mission of churches should be evangelism, and through conversions, social problems
(such as slave abuse and eventually slavery) would end (Emerson & Smith, 2000). The most
obvious problem with this line of thought is that many who held slaves were already Christians
and this gradual approach ultimately made little progress in the movement toward abolition.
By the mid-19th century, Evangelicals sought to make the United States a Christian
nation, but the North and the South differed in their definitions of how that was defined
(Emerson & Smith, 2000). The North believed that slavery was un-Christian and a stronger
abolition movement resulted in a call for the immediate end to slavery. This abolition
movement, unlike the previous one, included free African-Americans. Although they took a
hard stand against slavery, there were prominent members in this movement, such as Charles
Finney, who did not believe racial prejudice to be a sin. This movement called for an end to
slavery, but allowed for the maintenance of racial division (Emerson & Smith, 2000). Emerson
and Smith (2000) go on to argue that “on the whole, northern Evangelicals did not differ from

15
southern Evangelicals in their racial views, except that they tended to oppose slavery. This was
easily done, in that slavery did not exist in the North” (p. 34).
Meanwhile in the South, pro-slavery advocates began using the Bible and Christian ideals
to defend slavery. They not only provided what they believed to be Biblical support for the
institution of slavery, but they also believed slavery to be charitable and evangelistic, as well as
having social and political reasons. One such example was the belief that “the curse of
Ham1…rendered Africans an inferior race, and it is a Christian responsibility to protect and
provide for them” (Emerson & Smith, 2000, p. 34). This dispute between the North and the
South eventually led to the Civil War and the emancipation of slaves. Because the emancipation
of slaves was ultimately the goal for Northern abolitionists, and many did not believe racial
prejudice to be a sin, the groundwork was laid for a more racially segregated society than had
previously existed.
Despite the existence of plantation churches for slaves, many churches (specifically in the
South) were integrated during the “antebellum era” as a form of social control. This social
control took the form of preaching submission to slaves (Emerson & Smith, 2000). Segregation
within churches increased after emancipation due to an unwillingness of Whites to worship with
Blacks and unequal treatment of Blacks in White churches (Emerson & Smith, 2000). From this
segregation, the Black church was formed (Yang & Smith, 2009). According to DuBois,
“historically, the Black church was a way in which African Americans preserved and maintained
their African culture in slavery and emancipation” (as cited in Yang & Smith, 2009, p. 4). In the
19th and early 20th century, racially separated worship had become a defining characteristic of
Protestantism within the U.S., with a few exceptions2 (Yi & Graziul, 2016).
In the early 20th century with the rise of industrialization, many Black people began
migrating to the North for new job opportunities (Takaki, 2008). Previously, most Black people
lived in the South so many in the North did not interact with them, but now, race was no longer

1

The myth of the curse of Ham is based on a story from Genesis 9 about Noah and his sons, Shem, Ham, Japheth.
Noah’s sons are stated to be the ancestors of all the people of the Earth (Genesis 9:27). Ham is believed to be the
ancestor of Black people. Based on a sin he committed, Noah cursed his youngest son Canaan, stating that he would
be a slave to Shem and Japheth (Emerson & Smith, 2000). White people later mythicized this curse of Canaan, which
was fulfilled in the Old Testament of the Bible, to be a curse of all Black people (the curse of Ham) as a way to justify
slavery and mistreatment of Black people (Evans, 2010), despite the fact that Ham had three other sons who were not
included in Noah’s curse.
2
Smaller and more marginal religious organizations such as Pentecostal denominations were interracial prior to the
1920s, and some of these denominations remained interracial throughout the 20th century (Yi & Graziul, 2016).
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just a southern problem. Violence against Black people was the reaction by many White
northerners who felt that their jobs and ways of life were being threatened; violence against
Black people in the South increased as well (Emerson & Smith, 2000). The response by some
Evangelical Christians in the South was to join the Commission on Interracial Cooperation (part
of a larger interracial movement in the South) which aimed to end lynching and improve
facilities (such as schools) for African Americans while maintaining segregation (Emerson &
Smith, 2000). Some Northern White Christians (although in fewer numbers than in the South)
also became involved with race relations. In 1921, the Commission on Race Relations was
formed in the North and they created a Race Relations Sunday where White and Black ministers
swapped pulpits for a day. Some liberal Protestant denominations had more formal efforts for
addressing race relations in the North, but in the minds of many conservative Evangelicals, the
topic of race relations was a part of a liberal agenda related to secularization, so they largely
avoided it (Emerson & Smith, 2000). As violence decreased, and segregation was largely
normalized by Jim Crow laws, race relations were largely no longer seen as an issue by many
White Christians (Emerson & Smith, 2000).
Although many White Christians no longer saw a race issue, Black Christians
undoubtedly did as they were at the negative receiving end of racism. Yet, prior to the 1950s,
most Black Evangelical Christians were silent about race issues as well. They encouraged
forbearance as a response to suffering and oppression without challenging the status quo of race
relations (Emerson & Smith, 2000). The end of World War II, however, created a collective
change in the thoughts of many Black people (as well as other people of color) in the United
States. The fact that Black soldiers fought oversees for freedom only to return home to secondclass status was enough to spark the Civil Rights movement (Takaki, 2008). It is fairly common
knowledge that Black churches and church leaders played a large role in the Civil Rights
movement. Many Black Christians saw it as a matter of faith to fight for freedom from
oppression (Emerson & Smith, 2000). Between the period of 1957 and 1968, Blacks
increasingly favored the idea of churches speaking out on social and political issues while
Whites increasingly disfavored the idea (Nelsen & Nelsen, 1975). From their study of Black
churches in the 1960s, Nelsen and Nelsen (1975) concluded that “black religion and protest are
inextricably linked” (p. 134) and Black churches functioned as a site of ethnic solidarity. Today,
the Black church still plays the role of an important cultural preserver. Also, with a structural
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absence of secular outlets for achievement for many Black people, the church serves as a context
for where status, leadership, and respectability can be gained (Yang & Smith, 2009). Lastly,
Black churches have historically and still do play a role in the resistance of racism (Barber,
2011). Historically, many were active in the Civil Rights movement; contemporarily, there are
sermons preached on Black liberation and self-empowerment to resist newer, more covert forms
of racism (Barber, 2011).
The story was different for the role White Evangelical Christians played in the Civil
Rights movement. Although some White people participated in the Civil Rights movement, the
majority were liberal Christians, Catholics, Jews, and non-Christians (Emerson & Smith, 2000).
Regarding segregation, most Southern White Evangelicals sided-against Black Evangelicals, and
Northern White Evangelicals were either largely apathetic toward the issue or took a gradualist
approach to the issue, similar to that of early abolitionists. They believed the primary mission of
churches were to evangelize, and as more people converted to Christianity, segregation would
eventually disappear (Emerson & Smith, 2000).
After de jure segregation was ended by the Civil Rights Act, and society began moving
toward de facto segregation, many White churches were faced with racially changing
communities resulting in Black people moving into new neighborhoods and White flight. These
churches had three options: sell their building and relocate, attempt to remain a White
congregation by depending on White commuters and dissuading Black attendees, or attempt to
minister to whoever moved into the community (Wilson & Davis, 1966). Wilson and Davis
(1966) used case studies to describe the outcomes of different churches that attempted these
different options. In some cases, churches that decided to relocate had to do so multiple times
because the communities to which they relocated also began the process of integration.
Churches that decided to remain White churches in communities of color often were only able to
do so because they began with a congregation of thousands of people and were able to survive
even with a large membership loss. These were not sustainable in the long-term. In some cases,
churches that tried to integrate were able, but in many cases, just as the neighborhoods in which
they were located, the church shifted from predominantly White to predominantly Black over a
short course of time (Wilson & Davis, 1966). Segregated churches had remained the norm, even
after the overturning of legalized segregation.
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The 1990s reigned in a new era of concern over race relations. This was the decade
where the movement for racial reconciliation was popularized in Evangelical churches.
Although it was popularized in the 1990s, it had its roots in the 1960s. A group of Black
Evangelical leaders influenced by Martin Luther King, Jr. began the racial reconciliation
movement, believing reconciliation to be very important to God (Emerson & Smith, 2000).
They outlined four major steps for achieving racial reconciliation:
1. Individuals from different races must develop primary interpersonal relationships
with one another. These relationships are important theologically because God calls
for unity between Christians and pragmatically because Whites are then able to
become aware of the depths of racism in society through interactions with those who
experience it (Emerson & Smith, 2000).
2. The recognition of unequal social structures is important, and all Christians should
resist these together. White people must join people of color in their fight against
inequality (Emerson & Smith, 2000).
3. Because White people are the main creators and benefactors of a racist society, they
“must repent of their personal, historical, and social sins” (p. 55). Failure to do so
will result in the reproduction of racism over the course of generations which will
further perpetuate sin (Emerson & Smith, 2000). This idea is supported by findings
of a study suggesting that the prejudiced attitudes of parents are in some cases
reflected in the implicit biases of their children (Sinclair, Dunn, and Lowery, 2005).
4. African Americans must be willing to forgive White people both individually and
corporately, while repenting of anger and any hatred held against White people and
the system. (Emerson & Smith, 2000).
These four steps were the foundation of the racial reconciliation movement, but its
popularization in the 90s resulted in some major foundational changes with detrimental effects.
These changes are described in the next section.
Contemporary Research on Race and Churches
In one of the most comprehensive studies conducted to date on the topic, Emerson and
Smith (2000) made it their goal to determine what it was about U.S. evangelicalism that kept the
races separate despite most Evangelicals believing in the importance of racial reconciliation.
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They found that White Evangelicals’ (excluding the rare few who are immersed in a non-White
culture) views on the race problem, the ways in which they explained racial inequality, and the
kinds of solutions they proposed to address the race problem were fundamentally opposed to the
ways in which Black Evangelicals addressed the same questions. They argued that two of the
main reasons for this were that when the racial reconciliation movement became popularized, it
was also fundamentally changed, and some of the core Protestant values to which White
Evangelicals held were antithetical to the racial reconciliation tenets as they were originally set
forth. These values (or cultural tools as Emerson and Smith label them) are accountable freewill
individualism (“individuals exist independent of structures and institutions, have freewill, and
are individually accountable for their own actions” (p. 76), relationalism (interpersonal
relationships are the most important), and antistructuralism (the inability or unwillingness to
perceive and accept social structural influences). These values held by White Evangelicals led to
the neutering of the racial reconciliation movement from the radical call for social restructuring
to individualized reconciliation. For most White Evangelicals, racial reconciliation came to
mean repenting of individual prejudice and making a friend outside of their own race.
From this study, Emerson and Smith (2000) proposed the argument that “congregations
that are racially homogeneous are by definition, part of the elaborate structure of racialization”
(p. 154). They define racialization as “a society wherein race matters profoundly for differences
in life experiences, life opportunities, and social relationships. (p. 7). They build this argument
by reasoning that religion “contributes to within-group homogeneity, heightens isolation from
different groups, and reduces the opportunity for the formation of macro bonds – bonds between
groups – that serve to integrate a society” (p. 155). They go on to make the case that racially
homogeneous churches contribute to racial inequality because “any social structure or process
that both increases the saliency of group boundaries and reduces interracial ties necessarily
reproduces racial inequality (p. 161) because social networks play a significant role in access to
resources such as jobs, and racially homogeneous churches contribute to the already segregated
social sphere. Since society is also divided politically and economically, maintaining social
segregation through churches only exacerbates the problem.
The idea of racially homogeneous congregations contributing to racism has been
supported by the findings of later studies. One such study was not directly about churches, but
was still applicable. In their study about implicit association, the researchers found that racially
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homogeneous contexts led to a significant increase in pro-white/anti-black bias (Soderberg &
Sherman, 2013). This has implications for any racially homogeneous social institution,
including churches. Another study that was more directly related to churches measured the
racial segregation attitudes of Whites and Blacks based on their frequency of worship attendance,
religious affiliations, and age of attendees. Older Whites who attended worship services regularly
had higher support for racial segregation. For Blacks, however, worship attendance, age, and
religious affiliation were found to be unrelated to racial segregation attitudes. This could be
partly due to the historical role of the Black church in supporting racial integration (Brown,
2011). Other studies have used measures of social distance such as residential preference and
attitudes toward interracial marriage to find the correlation between religious affiliation and
racial attitudes. Evangelical and mainline Protestants were found to have the strongest
preference for same-race neighbors when compared to Catholics, Jews, and other faiths (Merino,
2011), and Whites who attended multiracial churches were found to be far more likely to be
comfortable with the idea of interracial marriage than those who attended monoracial churches
(Perry, 2013). These findings, although not causal, support the idea that there is a contribution
by monoracial churches to the social distance between races present in society today. The last
study cited, however, also shows that multiracial churches can play a role in decreasing that
social distance.
Multiracial Congregations
Based on all that has been discussed so far historically and contemporarily regarding race
and churches, the idea of a multiracial congregation is an anomaly, and thus is also a prime area
of study in the field of the sociology of religion. In the paragraphs that follow, I describe the
different ways in which multiracial congregations are defined, some of the barriers these types of
congregations face in forming and remaining, and why they are a site sociologists of religion,
who are interested in race, are attracted to studying. Lastly, I briefly review some of the
literature in this area.
Multiracial congregations have been defined in multiple ways within the literature. One
way it has been defined is if a church is integrated at all. Yang and Smith (2009) included a
church in their study if they had any members of a different race than the majority of the
congregation. A similar way in which diversity within churches has been operationalized is with
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a numerical scale, looking at how evenly different racial groups are represented within a
congregation (Dougherty, 2003; Dougherty & Huyser, 2008). For the purposes of this study, the
way that I conceptualized multiracial congregations is categorically, with the definition given by
Edwards, Christerson, and Emerson (2013). They define a multiracial congregation as one in
which no one race makes up 80% or more of the members of a congregation. Dougherty, Martí,
and Martinez (2015) take issue with this definition because of its binary nature, arguing that
using this classification, congregations are classified as either racially diverse or not; there is no
accounting for varying degrees of diversity. The percentage for the categorical definition,
however, is based on the fact that research suggests 20% to be a point of critical mass where a
minority presence switches from tokenism to having an influence on organizational practices.
This percentage also entails a 99% probability of cross-racial contact if contact occurs randomly
(Edwards, Christerson, & Emerson, 2013).
Barriers to Multiracial Congregations
Using this categorical definition, multiracial congregations theoretically should not exist
because they are completely opposite of the theories underlying church growth principles. As
discussed earlier in this paper, some White churches in the 60s tried to integrate, and as a result,
most lost the majority of their White members (Wilson & Davis, 1966). Emerson and Smith
(2000) state that multiracial congregations are inherently unstable which is demonstrated by the
cases described by Wilson and Davis (1966) as well as more recent studies that have been
conducted (Edwards, 2008b). Regarding church growth, the methods generally taught have been
based on the homogeneous units principle. The homogeneous units principle is a method that
has been taught to church leaders to increase church growth. It states that the fastest way to
grow congregations is to bring people together with highly similar characteristics such as race. It
claims that congregations using the principle run more effectively and people in homogeneous
congregations find them more fulfilling (Emerson, 2006). This principle is based on the idea of
homophily (same likes same) and is supported by a study that found the church attenders who
were a part of the majority group of a church were more likely to be active participants and thus
report a higher sense of belonging. Attendees who were in the numerical minority reported a
lesser degree of participation which correlated with a decreased sense of belonging (Martinez &
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Dougherty, 2013). This decreased sense of belonging can contribute to the instability of a
multiracial congregation.
This idea of homophily is another reason that multiracial churches should not exist.
Churches are a voluntary organization in which people choose to participate. This can be a
wonderful position to be in because, for the most part, churches are mostly unregulated
externally, and so they can be a force for change. That same position of volunteerism, however,
also means that it is up to churches to try and recruit members. Because of the principle of
homophily, racially homogeneous congregations compete with multiracial congregations for
members, and in many cases, people go to where their culture is accommodated (Martinez &
Dougherty, 2013; Yang & Smith, 2009). Also, many people retain an in-group preference with
regards to church selection (Yang & Smith, 2009).
Additionally, some parishioners at predominantly White churches participate in practices
that are exclusionary to people of color. In their ethnographic field research, Bracey II and
Moore (2017) describe examples of what they termed “race tests” on potential newcomers of
color at predominantly White churches. They defined race tests as “patterned microagressions
that deploy persistent racist stereotypes and/or histories of racial violence to preclude or
precondition people of color’s participation in predominantly white social spaces” (Bracey II &
Moore, 2017, p. 284). These tests either coerce people of color to leave these churches, or
ensure that those who stay are supportive of the racial status quo. One example of such a test
they described was of one of the researchers (an African American man) visiting a Bible study of
a church he had recently began attending. While he was at the home of the people hosting the
Bible study, they decided to give him a tour of their home, and during that time they proudly
displayed their Confederate Civil War memorabilia while sharing with him about the heroism of
their Confederate ancestors. As the only African American and newcomer to the group, he was
uncomfortable enough to leave and not return to that church.
Another barrier to overcoming church segregation was described by Barron (2016) in her
case study of an Evangelical urban church in Chicago. She described how at this church,
diversity was valued as a part of the church’s urban image. In this church, although African
Americans were the smallest ethnic group in attendance, they were put on display in highly
visible roles such as church greeters because they contributed to the church’s “cool” urban
image. They were not however, allowed to contribute to the church in any culturally meaningful
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way, and White normativity was reinforced throughout the church’s regular practices (such as
the type of music played) because the church leaders did not want the church to become “too
Black”. This type of “managed diversity” as Barron (2016) describes it, contributes to the
feelings of exclusion and instability Martinez and Dougherty (2013) described. A final example
of a barrier to churches becoming multiracial is that not all churches are equally welcoming to
newcomers and the degree to which they are welcoming can vary by the race of the newcomer.
Wright, Donnelly, Wallace, Missari, Wisnesky, and Zozula (2015) found that the majority of
churches responded more frequently and more fully to inquiries from people who had whitesounding names. Yet, despite these multiple barriers to multiracial congregations, there are still
some that exist.
Using the categorical definition to define multiracial congregations, non-Christian
religions have the highest percentage with 27 percent, followed by Catholics at 15 percent, and
Protestants, the group on which I have focused the most on in this paper, at 5 percent.
Conservative Protestants were previously found to be the most highly segregated group
(Edwards, Christerson, & Emerson, 2013). This makes sense considering Emerson and Smith’s
(2000) finding that when comparing Black and White Evangelicals’ ideas about race, the more
religious they were, the more their views about race diverged. Yet, despite the small numbers, at
least 5% of Protestant churches have managed to be multiracial. More interestingly, the most
recent National Congregations study has found Evangelical churches to be the most likely to be
multiracial among Protestant churches (Wright, et al., 2015). Because of the unlikely nature of
the existence of multiracial congregations, and this recent shift in which congregations are
multiracial, these sites have been the focus of research in the field of sociology.
The Existence of Multiracial Congregations
The reason multiracial churches have been studied is because some believe that their
existence may hold the key to overcoming racial prejudice in other areas of life. This is because,
as mentioned earlier, religious organizations are voluntary. They are not controlled by the state,
which means that unlike other areas of social life such as schools and workplaces where the
government can, to an extent, mandate integration, multiracial congregations are places where
people are voluntarily fellowshipping with people of different racial backgrounds than
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themselves. For this cause, research has been conducted to determine how these organizations
exist.
The region where the church is located plays an important role in the likelihood of
churches being multiracial. The West is one of the most diverse regions in the country and is
also the most likely place to find a multiracial congregation. The South and the Midwest are the
least likely places (Dougherty, 2003). The racial diversity of a region as well as the historical
relationships between Blacks and Whites in a region play a role in the likelihood of a church
becoming multiracial. The actual residence of the church is also important. Urban areas are
more likely to have multiracial churches because the demography of the residential area is more
diverse (Hadaway, Hackett, & Miller, 1984). This cannot be the most important factor however,
because multiracial congregations are usually more racially diverse than their neighborhoods
(Emerson, 2006).
Another factor in whether a church will be multiracial is its denominational history
combined with whether the church is theologically conservative or liberal. Churches that are
theologically conservative that do not have a historical connection to a major denomination are
the most likely to create an environment for cross-racial ties to occur (Yi & Graziul, 2017). As a
result, non-denominational churches and Pentecostal churches are more likely to have multiracial
congregations. These two examples have both been external factors that contribute to whether a
congregation is likely to be multiracial, but there are also actions on the part of the churches that
factor into their statuses.
Yancey and Emerson (2003) conducted a study to determine how multicultural churches
came to be. By collecting data from existing multiracial churches in different areas and of
different sizes, the authors examined what factors led to the congregations becoming multiracial.
Their findings led them to separate the churches into four different categories based on the
factors that led to the current congregations. Leadership was the most common category. These
churches became multiracial due to either clergy or lay members convincing members to work
toward a vision of becoming racially integrated. Evangelical3 multiracial churches were the next
most common. They became multiracial due to specific efforts by the church to proselytize
people from other races. One of the churches in this category would send a van to pick up

3

The term evangelical here is used in the sense of churches that focus on evangelism or proselytization, rather than
the classification of Evangelical as a type of church that shares a certain set of beliefs.
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people from a different neighborhood of a predominantly different race to bring them to the
church. This type of action across churches would support Emerson’s (2006) finding that many
multiracial churches are more diverse than their neighborhoods. Some other churches may have
also moved to a more racially diverse neighborhood in order to reach other people.
Demographic churches were the next most common and was explained primarily by a
demographic shift of the area in which the church was located. These churches were not passive
to this shift though; they took actions to incorporate people of the changing demographics. The
least common variable for a church to become multiracial was through social networks such as
interracial marriages or friendships (Yancey & Emerson, 2003). The fact that this was the least
common variable is consistent with the fact that many Black and White people are for the most
part socially segregated in the United States.
Problems with Multiracial Congregations
The fact that an organization is considered multiracial does not automatically mean that it
will be a force for change or that it is even culturally inclusive. Because merely incorporating
aspects from another culture does not necessarily equate to combatting racism, I expand my
definition of cultural inclusion to incorporate Banks’s five dimensions of multicultural education
(Banks, 2004). These five dimensions are content integration, the knowledge construction
process, prejudice reduction, equity pedagogy, and an empowering school structure. I defined
these earlier in my discussion of multicultural education, but here I expand the definition to
theorize how they can be applied to make churches more culturally inclusive. I also describe
examples of how I included these dimensions in the Bible study group that was the site of my
data collection.
For content integration, a church can incorporate “examples and content from a variety of
cultures and groups to illustrate key concepts, principles, generalizations, and theories” (Banks
2007, p. 20). Some examples applied to churches could include the inclusion of music from
different cultural groups, the incorporation of books with a diverse authorship in libraries, a
variety of sermon illustrations that would be culturally relevant for different cultural groups, or
referencing famous contributors to Christianity from different racial or cultural backgrounds. In
the Bible study group, content integration took the form of the discussing cultural differences
across different racial and ethnic groups.
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The knowledge construction process could be used by church leaders to help parishioners
discover how “implicit cultural assumptions, frames of reference, perspectives, and biases”
(Banks 2007, p. 20) influence how they see and understand the world. Banks (2007) uses the
example of scientific racism, but an example applied to churches could be theological racism.
Scientific racism is when science is used to justify race. Therefore, theological racism is using
theology to justify racism. An illustration of this concept is the myth of the curse of Ham that
perpetuates the lie of Black people being cursed. This could be furthered by teaching about
some of the racist roots on which Evangelical Christianity was built (Emerson & Smith, 2000),
and how that history influences both churches and society as a whole contemporarily. In the
Bible study group, we discussed biases and prejudices and how they influence our interactions
with others. We also talked some about how the history of churches within the U.S. have been
influenced by societal segregation.
If a church is multiracial, prejudice reduction can be incorporated through the use of a
small group curriculum fostering relationships and discussions across cultural groups. Banks
(2007) defined prejudice reduction as taking steps to help learners develop positive attitudes
toward different cultural groups. He includes Allport’s contact hypothesis of improving
intergroup relations when those different groups have equal status, cooperation rather than
competition, interpersonal interactions, and the contact is sanctioned by authorities. Pettigrew
(2004) reworked this theory through a meta-analysis. He argues that there is a “small basic
effect of intergroup contact reducing prejudice” (p.776) regardless of whether the positive
facilitating factors described by Allport are present. If there are positive facilitating factors (such
as those described by Allport), they enhance the prejudice reduction effect, but they are not
necessary. He further argues that the only way intergroup contact increases prejudice is if there
are negative factors (such as some form of threatening situation) present (Pettigrew, 2004).
Pettigrew’s analysis is helpful as Allport’s seems almost impossible to achieve, but whether
following Allport’s or Pettigrew’s theory, multiracial congregations are in a prime position to
facilitate this contact. If a church is homogeneous, clergy can encourage members to make
friends outside of their race, reminiscent of the racial reconciliation movement. Within the Bible
study group, the five of the eight participants were White, two were Colombian, and one was
Black (me). This allowed for some intergroup contact within the group (although limited), but
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the majority of the participants were also connected to people of different racial backgrounds
through family relationships, friendships, and/or interactions through the church’s food pantry.
Equity pedagogy is the demonstration of the relationship between knowledge and
reflective action to create societal change. The learning environment is structured in a way for
learners to acquire knowledge and “envision new possibilities for the use of that knowledge for
societal change” (Banks, 2007, p. 93). This applies to churches through Biblical application of
the scripture James 1:22, which instructs Christians to not “just listen to God’s word. You must
do what it says. Otherwise, you are only fooling yourselves”. Most weeks within the Bible study
group, I encouraged the participants to think of ways they could take actions to enact change
based on what they had learned. The book that we used as the main text for the group also
challenged participants to act.
Lastly, the creation of an empowering church culture and social structure (Banks, 2014)
is reminiscent of the original racial reconciliation movement. By recognizing structural
inequality and racism, and calling these things sins that Whites and Blacks need to unite to fight,
while incorporating the previous four dimensions, churches can restructure their culture and
organization so that parishioners from diverse racial and ethnic groups are represented, included,
and empowered. An example of this last dimension applied to churches would result in a church
setting where different cultures are represented in the leadership, and minority groups feel like
their values are woven into the culture of the organization. Because I was only working with a
group of seven participants, I was unable to achieve a change in the church culture and social
structure, but my hope was that these seven would act as catalysts to begin creating a more
empowering culture and social structure within the church.
These five dimensions are what I used to define cultural inclusion. Although all five are
important, I do not expect many churches to be proficient in carrying them all out
simultaneously. I do believe that enacting all five simultaneously should be a goal, and doing
this will allow a church to more readily fulfill the original four tenets of racial reconciliation as
described by Emerson and Smith (2000). Banks (2004) also states that these dimensions are
interrelated and should be incorporated collectively. If a church is starting from the beginning
(exclusive of different cultures), enacting one dimension at a time and layering them would be
most realistic. In that case, the church’s goal would be to become increasingly culturally
inclusive.
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Among the few churches that are multiracial, many are not culturally inclusive. Edwards,
Christerson, and Emerson (2013) found that in many multiracial churches, racial differences are
deemphasized which can lead to ignorance of racial inequality and further promote rather than
challenge it. Barron (2016) reported similar findings; the church she was studying avoided
topics surrounding race. This ignorance of racial inequality can be further propagated by the fact
that attendees of multiracial congregations generally have higher education and income levels
across races, and the identity of the church being multiracial supersedes individual identities
(Dougherty & Huyser, 2008). These findings suggest that the ‘key’ that some researchers may
have been looking for to create racial harmony may be ignoring racial issues which is not a
sustainable solution for combatting racism in society.
There have been a few studies that have taken a more critical approach to this research.
One such study revisited and extended Emerson and Smith’s (2000) study on the racial ideas of
White Evangelicals. Using new survey data and reanalyzing Emerson and Smith’s (2000) data
using critical race and whiteness studies theories, Tranby and Hartman (2008) argue that the
individualist ideals held by White Evangelicals are not race-neutral. Rather, there are:
deep cultural links between individualist ideals and anti-black sentiments, and the (mostly
hidden) racialized assumptions about the structure of mainstream American culture that
marginalize and exclude those who are not white…provide a discourse of individualist ideals
that allows its adherents to legitimate the racial status quo (Tranby & Hartman, 2008, p. 354).
Another such study was an ethnography conducted by Edwards (2008b) in a multiracial
church. She analyzed her data through the lens of the dimensions of Whiteness. These
dimensions included White structural advantage, which is the disproportionate control or
influence that White people have over most social institutions in the country; White normativity,
where White culture, ideologies, and location on the racial hierarchy is seen as normal, and;
White transparency, which is where White people fail to realize that their race has consequences
on their lives (Edwards, 2008a). Her study found that although African Americans were the
numerical majority in the congregation she was in, White people still held the power over what
decisions were made and how the church operated (Edwards, 2008b). After analyzing the
National Congregation Survey, she also made the claim that most multiracial churches are more
culturally similar to White churches than they are to Black churches which suggests that these
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churches are not as culturally inclusive as they could be, and they are maintaining the racial
status quo of the United States.
In this section, I discussed the history of U.S. churches as it relates to Black and White
people. This historical summary laid a foundation for understanding the state of churches as it
relates to race in contemporary society. Today, most churches are still segregated, and in the
case of predominantly White churches, racism is reproduced in society as a result of them being
an additional segregated institution. I also discussed multiracial congregations and the potential
they have for narrowing the racial divisions present in the U.S. Unfortunately, many of these
congregations avoid discussing the topic of race, neglect being culturally inclusive in meaningful
ways, and propagate the racial status quo of White normativity. This information was important
to my research study because it provided a justification for introducing multicultural education
into the context of a church.
Conclusion
The research studies mentioned in the previous section have all been sociological in
nature, but there has been little research examining interventions related to race and churches.
What happens in a church if the topic of race is not ignored, but rather openly discussed? There
has been a lack of research on interventions. This study is one attempt in filling in this gap in the
literature. The sociological literature has largely described what is happening, which is very
useful, but there has been little research conducted on using the findings that these studies have
produced, other than to design more research studies. By combining the sociological findings
with multicultural education interventions, a new area of research is opened. I describe this area
further using a few examples that have already been discussed.
Dougherty (2003) found that one of the commonalities across multiracial congregations
is the use of small groups. This is likely because they allow people to have more of a sense of
belonging in the congregation. There has been other research that suggests that multiracial
congregations largely reproduce the status quo rather than challenge it (Edwards, 2008b;
Edwards, Christerson, & Emerson, 2013). Historically speaking, a contributor to this fact is that
with the popularization of the racial reconciliation movement came the loss of the call for
structural change and the recognition of racism (Emerson & Smith, 2000). Yet, multiracial
congregations remain a primary organization where prejudice reduction is most likely to take
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place due to contact theory (Pettigrew, 2004). By doing research from an educational
perspective, all of these findings could be combined to create a new direction for research.
Research could be conducted on the use of small groups as a “classroom setting” in which
attendees learn about racism from a Christian perspective. If the church is multiracial, this
would allow researchers to see the effects of instituting the original foundations of the racial
reconciliation movement. Multicultural education can be employed in the context of a church to
create a more culturally inclusive environment. This study did not seek to determine how the
culture of an entire church changed, but instead looked at the experiences of a small group of
individuals within a church who worked through a multicultural education curriculum and
engaged in discussions about race. My goal was to understand how my participants made
meaning of working through such a curriculum and participating in difficult discussions about
race. To help me understand their experiences, I used critical race theory and Critical Whiteness
studies, which I review in the next chapter.
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CHAPTER 3: THEORETICAL FRAMEWORKS

Theoretical frameworks are useful in framing a research study and analyzing findings.
They allow researchers to link research questions to scholarly literature and larger theoretical
constructs (Jones, Torres, & Arminio, 2014). In this chapter, I discussed the two theoretical
frameworks I used in my research study: critical whiteness studies (CWS) and critical race
theory (CRT). I chose these two theoretical frameworks because of their close relationship to
one another and their ability to explain racism as it exists in modern U.S. society. Because my
research took place in a predominantly White context, CWS was a fitting framework for me to
gain greater insights into the experiences of my participants. CRT provides a broader
perspective of racism in society, and it is the foundation of CWS, which is why I used it as well.
In this chapter, I examined critical whiteness studies (CWS) in terms of its roots,
characteristics, and principles, as well as how it relates to critical race theory (CRT). To discuss
the relationship between CWS and CRT effectively, I also included a synopsis of the roots and
characteristics of CRT. To close, I contextualized these two theories to my research study by
describing them in terms of their suitability and application for studying the effects of race in
predominantly White churches (PWCs).
Critical Whiteness Studies Defined
Critical Whiteness studies (CWS) or Whiteness studies or Critical Whiteness theory is
difficult to define because although many have written about it, their scholarship has come from
different angles, perspectives, and disciplines. Unlike CRT, which is discussed later in this
chapter, CWS is not as neatly theorized with specific founders and tenets, and does not
necessarily have a standard definition. Therefore, in the sections that follow, I discussed some of
the assertions that have been made by CWS scholars about Whiteness, as well as some themes
that have emerged from what I have read.
History of Critical Whiteness Studies
Critical Whiteness studies date back to the early 20th century where Whiteness was
addressed in the writings of W.E.B. Du Bois and other Black scholars such as Ralph Ellison,
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Kenneth Clark, and James Baldwin (Doane, 2003). Some examples of these works include Du
Bois’s (1935/2007) work, Black reconstruction in America, and Baldwin’s (1998) essay, On
being “White” …and other lies. Outside of the U.S. context, the 1952 book Black Skin, White
Masks by Frantz Fanon was also a study of Whiteness based on the French occupation of Algeria
(Nayak, 2007). Prior to the 80s and 90s however, most of the scholarship related to Whiteness
was not written by White people. The predominant scholarship in this field came from people of
color (Roediger, 1998).
The contemporary field of CWS that emerged in the 1980s and 1990s was a reaction to
the “crisis of whiteness” brought on by the continuing challenges to White supremacy and
normativity and the increasing diversity of the U.S. population. Doane (2003) defines this crisis
of whiteness as a reaction to the rise of civil rights that challenged Whiteness as the “unexamined
center of American society” (p. 15). This “crisis” led to a rise of color-blind ideology and
conservative politics that sought to undermine policies such as Affirmative Action (Andersen,
2003; Doane, 2003). The response of multiple liberal White scholars to this changing societal
landscape was to begin examining Whiteness, and thus the field of CWS gained prominence in
the literature. This rise in prominence within academic literature was also aided by a shift in
social sciences to more critical paradigms, and an increasing academic focus on social location
(Whites could claim an area of academic expertise in writing about Whiteness) (Doane, 2003).
Critical Whiteness studies is rooted in “feminist scholarship on the intersections of race,
class, and gender; critical legal studies; critical race theory, cultural studies, poststructuralist and
postcolonial scholarship; multicultural education, and historical studies of the emergence of
white racism and white racial identity” (Andersen, 2003, p. 22). This wide array of influences is
a contributor to the variety found within CWS scholarship.
Characteristics and Principles of Critical Whiteness Studies
To discuss the principles of CWS, it is imperative to first define what is meant by
Whiteness. The definition of Whiteness is seemingly as nebulous as defining the field of critical
Whiteness studies itself because the term is often left undefined in CWS scholarship. The most
succinct definition I have read is by Howard (2004) who defined Whiteness as a “system of
domination that confers privilege upon white bodies at the expense of the racially oppressed” (p.
74). He takes care to differentiate Whiteness from individual White identities or ethnicities.
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This differentiation is supported by Doane (2003) who describes Whiteness as a socially
constructed category that cannot be understood apart from racialized social systems. Alcoff
(2015) however, argues that White identity and Whiteness as a social construct cannot be
separated, but that Whiteness should also not be automatically equated with White supremacy
and limited to White privilege. She defines Whiteness as “a historical and social construct that
has persistently undergone change” (Alcoff, 2015, p. 15). Andersen (2003) provides the
similarly broad definition of an “unmarked category by which difference is constructed” (p. 26).
Because Whiteness is dynamic, and difficult to define definitively, Andersen’s definition is
useful as a foundation for defining CWS.
Using Andersen’s (2003) definition (the broadest definition) of Whiteness as a
foundation, critical Whiteness studies “uses a transdisciplinary approach to investigate the
phenomenon of whiteness, how it is manifested, exerted, defined, recycled, transmitted, and
maintained, and how it ultimately impacts the state of race relations” (Matias & Mackey, 2016,
p.34). The goal of CWS is “to undermine white dominance through a focus upon the diversity
and uneven privilege within/among those positioned as white” (Howard, 2004). Howard (2004)
goes on to explain that CWS is important because it challenges the tendency to “other” people of
color by refocusing the researcher gaze to the racially dominant, and it expands the study of race
beyond the racially marginalized which destabilizes the assumption that they are the “source and
location of the problem of racism” (p. 66). CWS was an appropriate framework for my research
because a significant part of my study focuses on the experiences of White people engaging with
the concept of race.
Although the field of CWS is broad, some common themes emerge. After reviewing the
CWS literature across multiple disciplines, I synthesized the following themes and will explain
each in more detail below. In CWS, the invisibility, transparency, and normativity of Whiteness
is explored (Andersen, 2003; Doane, 2003; Gallagher, 1997; Grover, 1997; Lewis, 2004).
Whiteness is also studied as a divider of the working class (Kolchin, 2002; Nayak, 2007; Scott,
2009; Takaki, 2008), and as a social construction (Daniels, 1997; Lewis, 2004; McWhorter,
2005). White innocence (Lewis, 2004; Ross, 1997a, b), White ignorance (Mills, 2007),
Whiteness as property (Harris, 1998; Scott, 2009), and Whiteness as system of privilege
(Andersen, 2003; McWhorter, 2005; McIntosh, 1997; Scott, 2009) are also explored. Lastly,
modern manifestations of racism (Bobo, Kluegel, & Smith, 1997; Bonilla-Silva, 2014; Lewis,
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2004) are studied within the context of CWS. Many of these themes overlap and reinforce one
another. Within my research study, these themes guided my observations by limiting my focus
on what to note in my participants’ statements and interactions with me and one another. They
also assisted me in moving my analysis beneath a surface-level. In the sections that follow, I
described each of these themes in more detail to provide a deeper understanding of how I
interpreted CWS for my research.
White Invisibility/ Transparency
The ideas of White invisibility and transparency are based on the fact that in U.S. society,
White people hold a dominant social position in which their racial identity does not often
negatively affect their everyday experiences (Doane, 2003). Therefore, in most cases, they do
not have to think about race (Grover, 1997) and Whiteness becomes an invisible identity to many
White people. As a result of White invisibility, many white people see themselves as cultureless
(Scott, 2009), without recognizing that view to be a result of White normativity. This ignorance
reinforces the invisibility of Whiteness.
White Normativity
White normativity is based on the fact that historically (and to a large extent, presently)
““white” has been the unexamined norm, implicitly standing for all that is presumed to be right
and normal” (Andersen, 2003, p. 24). Andersen (2003) goes on to describe Whiteness as “the
location from which others are defined and judged, since it is White people who hold the power
to do so” (p. 24). This White normativity present in society produces, maintains, and reinforces
White hegemony. White hegemony in turn maintains and reinforces White normativity.
Hegemony is a form of rule where the dominant group’s status is based primarily upon
the consent of the subordinate groups (Edwards, 2008). Lewis (2004) explains that hegemonic
Whiteness is based on racial ideologies that “provide ways of understanding the world that make
sense of racial gaps in earnings, wealth, and health such that whites do not see any connection
between their gain and others’ loss” (p.633). This becomes the dominant ideology of society and
is subsequently absorbed by subordinate groups (Lewis, 2004). Two examples of ideologies that
maintain White hegemony are: 1.) the idea that people in power are there because of popular
opinion since we live in a democracy, and 2.) the American dream that allows anyone to succeed
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based on their hard work while ignoring the existence of structural barriers (Edwards, 2008).
Simplified, Doan (2003) describes White hegemony in the U.S. as a legitimization of the racial
state where what is interpreted as the best interests of society is synonymous with whatever is in
the best interests of White people. White interests are renamed as what is “normal” which
reinforces White invisibility and normativity.
Whiteness as a Divider of the Working Class
Historically, Whiteness has served as a divider of the working class. In early U.S.
history, Irish immigrants and African immigrants were both seen as having a low status and held
the position of indentured servants (the working class). The economic elites of the time,
however, needed a way to maintain their power since they were outnumbered by the working
class; they introduced race as a way to divide it (Takaki, 2008). The elites began creating
differential punishments for White workers and Black workers, even if they had committed the
same crime, and eventually began enforcing life-long work sentences on Black workers, which
eventually transformed into chattel slavery (Takaki, 2008). This introduction of race had the
effect of satiating the White working class, because although their life conditions were
characterized by poverty and inequitable treatment, they could rest peacefully with the
knowledge that at least they were not slaves and/or Black (Kolchin, 2002). Nayak (2007)
describes this phenomenon as Whiteness being a currency in the workforce. Based on this
history of Whiteness being used to divide the working class, she argues that Whiteness has been
“transformed into a form of race ‘currency’ used to ‘pay off’ working-class employees by
‘opening people to settling for the fiction that they are “white workers”’ (Roediger as cited in
Nayak, 2007, p. 739). Alcoff (2015) argues that in contemporary U.S. society, the significance
of other social identities (such as class, gender, and religion) diminishes the value of the currency
of Whiteness in modern times compared to the worth Whiteness was given in the past, but she
maintains that Whiteness does continue to add value. Regardless of how much value was and
continues to be placed on Whiteness, however, its introduction to divide the working class had a
profound effect on how the U.S. was racialized and on the social construction of Whiteness.
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Whiteness as a Social Construction
White invisibility and normativity both stem from the social construction of Whiteness.
Race is a social construction that has no biological basis but has material effects on people’s
lives (Delgado & Stefancic, 2012). The historical roots of the social construction of Whiteness is
described in the previous section on the discussion of how Whiteness was used to divide the
working class, but the fact that the definition of who is/was White is also evidence of the socially
constructed nature of Whiteness. Doane (2003) discusses how Whiteness “was constructed as a
claim to superiority and privilege in contradiction to the racial “other”” (p. 10). This socially
constructed nature is magnified by the fact that Whiteness had to be redefined to maintain its
dominance as the demographics of the U.S. changed (Doane, 2003). Prior to the 1840s, people
were either categorized as White or Black, but a “variegated whiteness” emerged between the
1840s and 1920s due to the large number (and variety) of immigrant groups that entered the U.S.
(Kolchin, 2002). To maintain dominance, the definition of White shifted from English to
European, and by the 1920s, a White race incorporating most European immigrants was born
(Doane, 2003; Kolchin, 2002). Gallagher (1997) defines this decline of ethnicity and
replacement by racial identity as an ethnicity vacuum. This vacuum created by the social
construction of Whiteness is a major contributor to White transparency and many White people
seeing themselves as cultureless.
In addition to the amalgamation of various European races into the “White” race,
residential segregation has played an important role in the social construction of Whiteness. As a
result of discriminatory housing loan practices in the 1930s-1950s, residential segregation
became deeply entrenched in U.S. society (Mahoney, 1997a). At that time, the Home Owners
Loan Corporation and the Federal Housing Authority refused to loan money to Black people,
actively promoted restrictive racial covenants, and refused to loan money to White people if they
wanted to live somewhere that had been redlined (where most people of color lived) (Mahoney,
1997a). These discriminatory housing practices led to Whites moving to the suburbs,
concurrently taking businesses with them, and leaving inner cities to be composed of primarily
ethnic minorities. As a result, Whiteness became associated with good, stable neighborhoods
with employed and employable people, while Blackness became associated with bad, unstable
neighborhoods containing unemployable people who have low work ethics (Mahoney, 1997a).
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These events further supported the social construction of Whiteness through neighborhood
segregation and socioeconomic differentiation.
A final example of Whiteness as a social construction is related to other social factors
such as class and Westernization. In the CWS literature, there exists some debate regarding
whether people designated as “White trash” are still considered White (Howard, 2004; Scott,
2009). The fact that this is even questioned shows the socially constructed nature of Whiteness.
Daniels (1997) goes further to argue that perceptions of Whiteness are influenced by social class,
Westernization, and capitalism. He came to these conclusions based on an unofficial experiment
he conducted in one of his classes over the course of eight years where he asked his students
whether certain nationalities were White people or not. Some of his results included students
concluding that Spaniards were White, but Portuguese were not, Israelis were White, but Arabs
were not, and the students were evenly split on the matter as to whether Italians were White.
Although this study was done in the 70s, people’s contemporary opinions as to what nationalities
are considered White is irrelevant. This experiment highlighted the socially constructed nature
of Whiteness.
White Innocence
White innocence is the product of White transparency and hegemonic Whiteness, which
was discussed earlier, and color-blind ideology, which will be described in a later section.
Color-blindness is rooted in a liberal ideology that claims everyone has an equal opportunity
(Delgado & Stefancic, 2012; Zamudio, Russell, Rios, & Bridgeman, 2011). This public ideology
is non-racist, yet the “culture continues to teach racism” through stereotypes in media and
language (Ross, 1997a, p. 29). Ross (1997b) states that what we associate with White and Black
are influenced by cultural, religious, and sexual themes: white symbolizes innocence and chastity
while black represents evil and defilement. These associations make sense in the light of the
social construction of race. To justify their subjugation of Black people, Europeans defined
Africans as Black and labeled themselves as White likely in part because of those associations
(Baldwin, 1998). Ross (1997b) suggests changing the way we talk about race because language
and assumptions are so intertwined.
Stereotypes, in addition to racially segregated schools, neighborhoods, and work places
(Ross, 1997a) lead to implicit bias in favor of Whites, further racializing society (Lewis, 2004).
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With this implicit bias comes an assumption of White innocence and a parallel assumption of
Black criminality (Lewis, 2004). Ross (1997a) illustrates this phenomenon using Affirmative
Action as an example. Using the rhetoric of innocence, White people are cast as innocent
victims of Affirmative Action (Ross, 1997a), and Whiteness is now seen as a social and
economic liability where White people are the self-labeled victims of reverse discrimination
(Gallagher, 1997). Concurrently, if White people are the innocent victims, the benefactors of
Affirmative Action are the defilers: the undeserving Black takers (Ross, 1997a).
White Ignorance
White ignorance is defined as both a false belief and/or the absence of true belief that is a
result of Whiteness (Mills, 2007). Alcoff (2015) describes it as a willful unknowing. White
ignorance can be present in both the presence and absence of racist motivation, and is not limited
to or shared by all White people. This degree to which White ignorance is shared among White
people is not the same because Whites (like all other social groups) are not monolithic. White
ignorance can also affect non-White people because of hegemony (described above). White
ignorance can occur through the formation of mistaken beliefs through the spread of
misinformation or the “social suppression of pertinent knowledge” (Mills, 2007, p. 21) and
therefore affects people whether they are prejudiced or not. The example Mills (2007) gives is
someone believing that Blacks and Whites had equal opportunities after the abolition of slavery
because they were never taught about the conditions Black people faced during the
reconstruction era. The other contributor to White ignorance is what Mills (2007) describes as a
concept driven perception and he uses the example of Native Americans being labeled as
savages. Since the concept of a savage was a dehumanized other, Whites during European
expansionism could speak of ‘discovering’ lands that already had people present without
question, because the concept of the savage drove their perceptions. This has become an
embedded myth within U.S. society (ex: Columbus ‘discovering’ America) and is a result of
White ignorance.
In her book, The Future of Whiteness, Alcoff (2015) attempts to give an in-depth analysis
of White identity in contemporary society. She describes what she labels a double consciousness
for White people which is an effort for them to create “an identity that is both White and morally
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defensible” (p. 171). This can be done in a range of ways from denial to political activism.
White ignorance is one such influencer in a White double consciousness.
Whiteness as Property
Understanding Whiteness as property is one of the more difficult concepts of CWS to
grasp. Baraka (1998), however, accessibly illustrates the concept in the form of a screenplay.
Below is a short excerpt from his script:
Black Worker. (Working next to white worker at plant looks up at him funny). Hey man,
how much you makin?
White Worker. Three seventy-five an hour.
Black Worker. We doin the same work. I’m only makin two seventy-five an hour. Can
you explain that?
White. I got more experience.
Black. No, you don’t…we both started working on it at the same time.
White. I know how to do it better, I’ve more skillBlack. No,…I showed you some stuff…-you remember.
White. You come in late, you miss too many days, you go to the john all the time.
Black. I got a citation for not missing no days’ work in ten years…I got a steel bladder…
White. OK it’s cause I’m white.
Black. That mean you got a dollar’s worth of skin color! (Baraka, 1998, p.119-120)
Whiteness has an “exchange value in the labour market operating as a centripetal force in
American society” (Nayak, 2007, p.739). In the above illustration, Whiteness can be seen as
property in the sense that it is linked to a material wage in the workplace. To understand the
concept of Whiteness as property more fully, however, it is necessary to know the definition of
property.
Harris (1998) defines property as a right, not a thing, and as metaphysical rather than
physical. She supports this definition with both traditional and contemporary ideas about the
definitions of property. Regarding the traditional idea: property is “every thing to which a man
may attach a value and have a right” (Madison as cited in Harris, 1998, p. 104). The modern
view of property is not very different, but also takes into account power, selection, and
allocation. Historically, Whiteness took the form of property as it defined legal statuses as slave
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or free; it had “tangible and economically valuable benefits”, and it was guarded as a possession
in the sense that people had to prove their Whiteness through blood (Harris, 1998, p. 104).
Property allows the right to exclude others and is linked to reputation and status. In the case of
Whiteness, it had the superior status in society. White people could sue for defamation if called
Black, but the same was not true for Blacks who were called White. Lastly, citizenship and
voting rights were tied to Whiteness. In these examples, Whiteness can be most clearly seen as
property based on the fact that when voting rights were extended to unpropertied White men, the
right to vote shifted from holding land as property, to holding Whiteness as property (Harris,
1998). Contemporarily, Whiteness remains property because it is still valued and guarded due to
the privileges that are associated with it.
Whiteness as a System of Privilege
Another theme often discussed in CWS is White privilege. Andersen (2003) describes
Whiteness as a system of racial privilege that upholds racism and racial stratification. The
question often arises as to whether lower class Whites are still privileged (Scott, 2009). Du Bois
(1935/2007) described a “public and psychological wage” that compensates those Whites in the
working class for their low wages. Some of these wages based on their skin color privilege
include:
Public deference and titles of courtesy because they were white. They were admitted
freely with all classes of white people to public functions, public parks, and the best
schools…police were drawn from their ranks… the courts treated them with such
leniency as to encourage lawlessness. Their vote selected public officials… White school
houses were the best in the community…and they cost anywhere from twice to ten times
as much per capita as the colored schools. The newspapers specialized on news that
flattered the poor whites and almost utterly ignored the Negro except in crime and
ridicule. (Du Bois, 1935/2007, p. 573-574).
Although this was written in the 1930s, many of the privileges listed above are still in existence
for White people. The psychological and public wages are still being paid.
In a more contemporary example, McIntosh (1997) describes this system of privilege as a
“a weightless knapsack of special provisions, assurances, tools, maps, guides, codebooks,
passports, visas, clothes, compass, emergency gear, and blank checks” (p. 291). After reflecting
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on her experiences, she lists forty-six examples of privileges she has recognized in her own life,
and based on this list, she designates three categories for the privileges she listed. The first
category is advantages all people should have in a just society that White people should work to
spread so that they are no longer “advantages at all but simply part of the normal civic and social
fabric” (McIntosh, 1997, p. 296). An example of this type of privilege is feeling a sense of
belonging. Another category she uses is privileges as a result of being in the numerical majority,
such as being able to find foods that fit one’s culture. The last category she describes is the types
of privilege that distort the humanity of the holders and receivers. This type of privilege, she
says, should not be called privilege, as it is not something to which people should aspire. This
type of privilege over-empowers certain groups, confers dominance, gives permission to control,
and confers no moral strength. This type of privilege empowers thoughtlessness in the holder of
the privilege, and is damaging to both the dominant and subordinate groups, as their psyches
become skewed (McIntosh, 1997).
Harris (1998) gives an example of another psychological wage for White people: the
privilege of self-determination of identity based on race. Because Whiteness was socially
constructed as normative to U.S. society, it has been and remains central to the national identity.
Alcoff (2015) argues that Whiteness is less normative and less positive as an identity than it used
to be due to the fact that it is more difficult for anyone to avoid non-White perspectives.
Although the centrality of Whiteness was more blatant historically, it remains in that central
position today. For White people, their liberty and self-identity was affirmed by the law, but for
Black people this was not the case; Blacks had their liberties denied by the law, and those who
could, tried to “pass” as White for the sake of survival. In these cases, the law also coerced them
to deny their self-identity; the fact that the law affirmed White identity (and continues to do so),
is an example of White privilege (Harris, 1998).
Examples of White privilege were given above, but how Whiteness operates as a system
of privilege has not yet been explained. Mahoney (1997b) does an excellent job of explaining
how Whiteness works as a system of privilege. She argues that one of the major maintainers of
privilege is its invisibility to those who experience it. McIntosh (1997) echoes this with her
claim that White privilege is an “invisible package of unearned assets which I can count on
cashing in each day, but about which I was “meant” to remain oblivious” (p. 291). With the
invisibility of dominant White norms in operation, White people are free to see themselves as
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individuals which leads to resistance to perceiving Whiteness, reinforcing the invisibility of
Whiteness and restarting the cycle (Mahoney, 1997b). This system is upheld by White ignorance
(Mills, 2007) which was described in a previous section.
Wildman and Davis (1997) posit that the language used to discuss racism contributes to
that cycle, thus reinforcing the system of privilege. The use of the term racist to describe people
individualizes the problem of racism while ignoring “the fact that racism can occur only where it
is culturally, socially, and legally supported” (Wildman & Davis, p. 315). They go on to argue
that this language also shifts the focus of White people from systemic racism to trying to avoid
being labeled a racist. Wildman and Davis (1997) continue with their argument by also
problematizing the language of “isms” (racism, sexism, etc.). They claim these phrases
juxtapose social groups (e.g. Black vs. White, male vs. female) as if they are equivalent, which
obscures patterns of domination and subordination (Wildman & Davis, 1997). Lastly, they argue
that the “isms” contribute to a false perception of the interchangeability of oppressions (Wildman
& Davis, 1997). Grillo and Wildman (1995) describe how interchanging oppressions (such as
racism and sexism) shifts the focus of conversations away from people of color and centralizes
the issues of Whites, fosters essentialism, and appropriates the pain and rejection resulting from
racism. These effects of language work together to obscure the system of privilege, thus
reinforcing its invisibility and its existence.
Modern Racism
The two types of modern racism that will be described in this section are laissez-faire
racism (Bobo, Kluegel, & Smith, 1997) and color-blind racism (Bonilla-Silva, 2014). These are
both discussed here because they are closely related and are theories that seek to explain the
contemporary racial inequality that persists within the U.S. Some examples of this contemporary
racial inequality are present in the areas of “housing, education, and everyday social interaction”
where segregation and disparities persist (Bonilla-Silva, 2014). These two racism frameworks
are connected to CWS in that they both focus on the attitudes and complicity of White people in
the racial structure and they rely on some of the previously described themes present in CWS
such as White innocence, White privilege, and White transparency. The term modern racism is
used to differentiate between the ways in which race structured society during the era of Jim
Crow and the ways in which race influences society presently (Bobo, Kluegel, & Smith, 1997).
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These two frameworks were appropriate for my research because since I was conducting my
study at a church in the Midwest in a small metropolitan area, I did not expect to encounter
people with openly bigoted attitudes as would have been seen during the Jim Crow era, or
possibly during the present day in a small town or in the South. The geographic location of the
study influenced my choices here. Also, because the study was taking place at a church I had
been attending, I knew those types of attitudes were not socially acceptable, and I expected that
racist attitudes would be more implicit.
Laissez-faire racism is characterized as racism persisting despite decreases in overt
bigotry, demands for strict segregation, advocacy of government-mandated discrimination, and
the belief of White intellectual superiority. In place of these things that were representative of
the times of Jim Crow, modern racism consists of persistent negative stereotyping of African
Americans, blaming Black people for the economic division between Blacks and Whites,
resisting policies, such as Affirmative Action, that are designed to combat institutional and
societal racism, and swapping biological explanations of White superiority with cultural ones
(Bobo, Kluegel, & Smith, 1997). Bobo, Kluegel and Smith (1997) theorize the cause of this shift
to be closely tied to the economy; the structural need for a subordinated Black working
agricultural class that had been sustained by Jim Crow was no longer needed in the U.S.
economy. This economic shift, in combination with the Civil Rights movement, allowed for the
end of Jim Crow, but also set the stage for the emergence of laissez-faire racism. This is because
despite the many successes of the Civil Rights movement, it did not bring an end to the
socioeconomic gap between Blacks and Whites nor undo residential segregation (Bobo, Kluegel,
& Smith, 1997). This allowed laissez-faire racism to become prominent in that this type of
racism “concedes basic citizenship rights to African Americans” while legitimating “economic
inequality and residential segregation, viewing these conditions…not as deliberate products of
racial discrimination, but as outcomes of a free-market, race-neutral state apparatus and the
freely taken actions of African Americans themselves” (Bobo, Kluegel, & Smith, 1997, p. 38).
The theory of laissez-faire racism rests on the idea of persistent negative stereotyping of
Black people (or other groups) by Whites, with the claim of race neutrality. In a study to test this
theory, Bobo and Kluegel (1997) tested four hypotheses related to laissez-faire and Jim Crow
racism. Regarding laissez-faire racism, they found that negative racial stereotypes about Black
people remained prevalent among White people who were surveyed. Specifically, Black people
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were rated as preferring to live on welfare, prone to violence, lazy, and unintelligent while White
people were rated as preferring to be self-supporting, not prone to violence, hardworking, and
intelligent (Bobo & Kluegel, 1997). This study is now twenty-years old, and would therefore
have to be redone to verify whether this theory still accurately describes the state of racism in the
U.S.
A more recent and more recently updated theory to explain the persisting racial inequality
is color-blind racism (Bonilla-Silva, 2014). Similar to Bobo, Kluegel, and Smith (1997),
Bonilla-Silva (2014) claims that color-blind racism emerged in the 60s, replacing Jim Crow. He
states that the main differentiator between his theory and laissez-faire racism is their positions on
the role of prejudice. Bonilla-Silva (2014) argues that “individual psychological dispositions”
(p. 7) is not the foundation of his theory, but rather it is based on a “materialist interpretation of
racial matters and thus sees the views of actors as corresponding to their systemic location” (p.
7). This new racial structure based on color-blind racism includes:
1. the increasingly covert nature of racial discourse and racial practices;
2. the avoidance of racial terminology and the ever-growing claim by whites that they
experience “reverse racism”;
3. the elaboration of a racial agenda over political matters that eschews direct racial
references;
4. the invisibility of most mechanisms to reproduce racial inequality; and, finally,
5. the rearticulation of some racial practices characteristic of the Jim Crow period of
race relations. (Bonilla-Silva, 2014, p. 26)
Bonilla-Silva (2014) argues that color-blindness is central to the maintenance of White
privilege. Similar to Bobo and Kluegel (1997), he uses empirical evidence to support his theory.
Unlike Bobo and Kluegel (1997), Bonilla-Silva (2014) used a combination of interviews and
surveys because he argues that survey data alone is not enough information since people try to
choose socially acceptable answers on surveys about race and racial attitudes. Using his data, he
constructs four frames of color-blind racism: “abstract liberalism, naturalization, cultural racism,
and minimization of racism” (Bonilla-Silva, 2014, p. 74).
Abstract liberalism uses the ideas of liberalism (such as equal opportunity and
individualism) in an abstract way to explain issues of race. The use of abstract liberalism
upholds White innocence while giving White people the ability to oppose measures meant to
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create greater social equity. Through the frame of abstract liberalism, Whites’ opposition to
these measures are seen as reasonable and moral (Bonilla-Silva, 2014).
The frame of naturalization “allows Whites to explain away racial phenomena by
suggesting they are natural occurrences” (p. 76). An example of this frame is White people
explaining residential segregation as a result that people of all races and backgrounds prefer to be
with others like them. Therefore, White people preferring to be around other White people is not
racist because racial minority groups have the same types of preferences.
Cultural racism is “a frame that relies on culturally based arguments such as “Mexicans
do not put much emphasis on education” or “blacks have too many babies” to explain the
standing of minorities in society (p. 76). Just as in Bobo, Kluegel, and Smith’s (1997) laissezfaire racism framework, in color-blind racism, biological racism is exchanged for cultural
racism.
Lastly, the frame of minimization of racism denies that discrimination is no longer
significantly impactful on the lives of minorities. Although this frame acknowledges the
existence of discrimination, racism is limited to extreme racist acts reminiscent of Jim Crow and
are rare. Complaints of racism resulting from the new racial structure as described above lead to
accusations against minorities of being hypersensitive or playing the race card (Bonilla-Silva,
2014).
Laissez-faire racism and color-blind racism are two examples of theories explaining
modern racism. Based on their reliance of White transparency and their contribution to White
innocence and privilege, they fit well into the framework of CWS. They also fit well into the
framework of CRT described below.
Critical Race Theory Defined
Critical race theory was the other theoretical framework I used for this study because it is
the foundation of CWS, and people of color participated in the study in addition to Whites. CRT
also provides a broader commentary on society as a whole and how it is constructed, and I found
that helpful in understanding and interpreting my research. CRT also partially informed the
lesson plans I designed for use in the weekly Bible studies.
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History of Critical Race Theory
Critical Race Theory (CRT) emerged from critical legal studies, which began in the mid70s and 80s (Zamudio, Russell, Rios, & Bridgeman, 2011). Critical legal studies originated with
legal scholars who believed that not every legal case had a single outcome and that outcomes
could be reinterpreted (Delgado & Stefancic, 2012). CRT was also heavily influenced by radical
feminism. It was from this field that CRT gained its skepticism of triumphant history (such as
questioning the victory often attributed to Brown v. Board of education) (Delgado & Stefancic,
2012). Founded by Derrick Bell, Kimberle Crenshaw, Richard Delgado, Alan Freeman, and
Mari Matsuda, CRT historically has its roots in “Marxism, analysis of internal colonialism
(colonization within our own borders), feminism, and cultural nationalism” (Zamudio et al.,
2011, p.7). The field also draws inspiration from theorists such as Antonio Gramsci, Michael
Foucault, and Jacques Derrida (Delgado & Stefancic, 2012).
Characteristics and Principles of Critical Race Theory
Critical race theory is defined as a movement comprised of “activists and scholars
interested in studying and transforming the relationship among race, racism, and power”
(Delgado & Stefancic, 2012). According to Zamudio et al. (2011), there are a number of
assumptions underlying CRT. These are that race, history, voice, and interpretation are all
important in understanding contemporary inequality. Praxis is also important in addressing
inequality (Zamudio et al., 2011). These assumptions lay the foundation for the tenets of CRT.
Delgado and Stefancic (2012) describe five basic tenets for CRT:
1. Racism is ordinary, not aberrational.
2. Interest convergence
3. Race is a social construction, and within this construction exists differential
racialization.
4. Intersectionality and anti-essentialism
5. Unique voice of color
I describe each of these tenets in more detail below.
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Racism is Ordinary
The first tenet of CRT describes racism as being ordinary rather than aberrational as it is
sometimes assumed to be. Rather than being an occasional or rare occurrence, critical race
theorists believe that racial inequality is present in every aspect of social life and in much of our
ideologies and beliefs (Zamudio et al., 2011). Bonilla-Silva (2014) describes racism as being
present in the social, political, economic, and ideological areas of life. Because racism is salient
in society, critical race theorists critique liberalism and the solutions it provides to inequalities in
society.
The concept of liberalism rests on ideas of equality, freedom, individual rights, and
meritocracy (Zamudio et al., 2011). These ideas lead to a belief in “color-blindness and neutral
principles of constitutional law” that leads to the equal treatment of all people within the context
of the U.S. (Delgado & Stefancic, 2012, p. 26). The reason that critical race theorists critique
liberal ideologies, however, is that the belief in color-blind solutions to inequality ignores the
fact that racism is deeply embedded in U.S. society, and therefore color conscious solutions are
needed to counteract its effects (Delgado & Stefancic, 2012).
Interest Convergence
Interest convergence is the idea that racial minority groups can only advance in society
when White people also have something to gain from their advancement. Interest convergence is
also known as material determinism (Delgado & Stefancic, 2012). “Because racism advances the
interests of both white elites (materially) and working-class Caucasians (psychically), large
segments of society have little incentive to eradicate it” (Delgado & Stefancic, 2012, p. 8).
Therefore, critical race theorists argue that interest convergence is necessary for minority groups
to gain major benefits in society (Zamudio et al., 2011). Bell (2004) uses the Supreme Court
ruling on Brown vs. Board of Education to explain the concept further. He argues that the reason
the Brown v. Board ruling was in favor of the plaintiffs was that the interests of Whites and
Blacks converged at that time in history. The year 1954 was a time of unrest in the United States
because of a combination of the racial tensions within the country and the Cold War abroad. The
Civil Rights movement was sparked in part by the end of World War II as many African
Americans returning from the war questioned the fact that they had fought for freedom abroad
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and returned home to inequality (Takaki, 2008). During the time after WWII, the U.S. was
fighting for the spread of democracy as opposed to communism throughout the world, but its
unequal treatment of African Americans was not helping that cause (Bell, 2004). Therefore, the
interests of African Americans and the White majority of the U.S. converged. Bell (2004) goes
on to argue that the problem with interest convergence is that the results for the minority group
are fleeting once the interests of the dominant group and minority group diverge. This was
shown in Brown v. Board II, which effectively halted the implementation of the Brown decision
by allowing schools to desegregate at their own pace (Bell, 2004).
Race as a Social Construction
Race is a social construction, and although it has no basis in biology, it has real life
consequences in all people’s lives within racialized societies (Delgado & Stefancic, 2012).
Some of those consequences include residential segregation, differing qualities of education
based on race and, continuing economic inequalities (such as levels of income and wealth) along
racial lines (Bonilla-Silva, 2014). Delgado and Stefancic (2012) further maintain that society is
not only racialized, but is racialized differentially. By this, they mean that dominant society
characterizes and stereotypes different groups in different ways at different times. An illustrative
example of this idea is how the depiction of Middle-Easterners in the media has shifted from the
image of exotic and fetishized to fanatical terrorists (Delgado & Stefancic, 2012). According to
Delgado and Stefancic (2012), this differential racialization also can serve the needs of the labor
market at the time. This tenet was one that was very influential for me in determining what to
highlight in my lesson plans during some of the weeks of the Bible study.
Intersectionality
Intersectionality is a concept that enforces CRT’s stance as anti-essentialist. Although
race is salient, critical race theorists recognize that race is not the only important factor in
society. “Intersectionality refers to particular forms of intersecting oppressions” such as
intersections of race and gender that work together to create and maintain injustice (Collins,
2000, p. 18). Intersectionality recognizes the fact that people belong to multiple identity groups
and as a result their experiences with oppression differ (Delgado & Stefancic, 2012). Delgado
and Stefancic (2012) use the example of a Black woman being discriminated against at her job to
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describe the importance of intersectionality. Her boss dislikes Black women, but using an
essentialist lens (focusing on one social identity group as if it is the determining factor of a
person’s experience) makes her oppression impossible to discern. In this scenario, the boss has
other employees who are women, and he treats them well. He also has male subordinates who
are African American, but he respects them as men. Without intersectionality, oppression of
certain groups is impossible to distinguish (Delgado & Stefancic, 2012).
Unique Voice of Color
Critical race theorists assert the importance of a unique voice of color. As a result,
narratives and storytelling are commonly used in by critical race theorists to illustrate points.
The use of counternarratives are used to challenge master-narratives, which often dominate
societal thought because they are rarely examined. Delgado defines master-narratives as “a
bundle of presuppositions, received wisdoms, and shared understandings against a background of
which legal and political discourse take place” (as cited in Zamudio et al., 2011, p. 12). Because
this tenet relies on storytelling, it often draws criticism as lacking credibility. Counternarratives
were one method I used in teaching during the course of the study. Although this method draws
criticism because of its reliance on storytelling, this was a natural fit for my research because the
Bible uses stories to illustrate concepts. In the case of my research study, the stories did not
necessarily change, but they were explained through a lens through which the participants had
never thought of them.
Opponents also take issue with the idea that people of color have automatic expertise on
issues of race (Delgado & Stefancic, 2012). Gillborn and Ladson-Billings (2010) dispute this
criticism however, in the sense that she states that people of color do not have a “singular or true
reading of reality; rather there is recognition that by experiencing racial domination, such groups
perceive the system differently and are often uniquely placed to understand its workings” (p.
343). People of color have a unique voice in discussing issues of racism because they are the
only ones who have experienced it.
Relationship Between CWS and CRT
Critical Whiteness studies and Critical Race Theory are closely related in the sense that
CWS is an offshoot of CRT (Delgado & Stefancic, 1997). Because one emerged from the other,
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they have similar and overlapping theoretical foundations (Delgado & Stefancic, 2012; Doane,
2003). Some of these include roots in the areas of critical legal studies and feminist scholarship
(Delgado & Stefancic, 2012; Doane, 2003). They have also both expanded into different
disciplines beyond those in which they began, such as education (Ladson-Billings, 2005; Matias
& Mackey, 2016). Finally, they share goals in the sense that both aim to create a more equitable
society. CRT works to transform “the relationship among race, racism, and power” (Delgado &
Stefancic, 2012, p. 3), while CWS strives “to undermine white dominance through a focus upon
the diversity and uneven privilege within/among those positioned as white” (Howard, 2004, p,
63). Although there are many similarities and overlaps, there are also a few differences between
the two fields.
As stated earlier, CRT is more neatly theorized than CWS. Unlike CRT, CWS does not
have a universal list of tenets that define it, nor does it have specific people listed as its
founders/creators. One of the tenets of CRT is that people of color have a unique voice in
discussing issues of racism; this is not a value explicitly expressed by CWS scholars. Although
historically a substantial amount of the literature on Whiteness had come from people of color
(Roediger, 1998), most contemporary CWS scholarship has been authored by White people
(Doane, 2003). Additionally, although they have some foundations in common, there are a few
differences. CRT is rooted in Marxism and internal colonialism (Delgado & Stefancic, 2012),
while CWS is more post-colonial and post-structural in nature (Andersen, 2003).
Despite having similar goals, these two fields also have overlapping and diverging
criticisms. The criticism shared by CRT and CWS is that of essentialism, the idea that a single
unit should be analyzed as the key to explain a social situation (Delgado & Stefancic, 2012).
Essentialism is an argument used against these two theoretical frameworks (Delgado &
Stefancic, 2012; Kolchin, 2002), even though they both stress the importance of intersectionality
(Alcoff, 2015; Andersen, 2003; Delgado & Stefancic, 2012). Because of the differences between
CRT and CWS, some of their criticisms differ. CRT is also criticized for its tenet that people of
color have a unique voice, its emphasis on storytelling, and the idea that so-called objective
truths have been socially constructed to benefit the dominant group (Delgado & Stefancic 2012).
Alternatively, CWS has been attacked for ignoring racially marginalized groups while shifting
the focus of race conversations to White people, and its scholarship has been confronted for often
remaining limited to the United States (Kolchin, 2002). My hope was that by employing both
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frameworks in my research, I could assuage some of the criticisms that each of these face. As a
person of color, I do have a unique voice, but I also highlighted the voices of White people and
people of color through this research. Similarly, although I used CWS to focus on White people,
racially marginalized groups were not ignored because they were also included, and the primary
voice (mine) was one of a person of color.
Although critical race theory began in the field of legal studies, it has been expanded into
multiple fields including education, political science, women’s studies, ethnic studies, American
studies, sociology, and health care (Delgado & Stefancic, 2012). Because CRT is applicable in a
wide range of research areas, it fit well with my research. Likewise, CWS has been applied in
multiple fields and was adaptable enough to be used in the context of my research.
Application to my Research
Despite being applicable in such a broad range of fields, churches as sites of education
have been undertheorized through the lenses of CRT and CWS. The fact that there is a lack of
scholarship on churches through the lens of CWS is expected since most of work that has been
done on the intersection of race and churches has been sociological in nature, and CWS
scholarship was historically lacking in the sociological field (Andersen, 2003). The lack of CRT
scholarship, however, is surprising since CRT is often used in sociology (Delgado & Stefancic,
2012). Despite this scarcity of scholarship, there have been a few studies that have laid the
foundation for more research on the intersection of race and churches through the lenses of CRT
and CWS.
In her conceptual article, Calling a Thing What it is: A Lutheran Approach to Whiteness,
Thompson (2014) seeks to interrogate Whiteness and offer a framework for deconstructing it
from a religious standpoint. To begin, Thompson (2014) uses some examples from McIntosh’s
(1997) list of White privileges, and adapts them as examples of how White privilege functions
within the Lutheran church. Then, using Martin Luther’s theology of the cross, Thompson
conceptualizes how Whiteness could be dismantled on both an interpersonal and structural level
within their denomination and broader society.
Edwards (2008) uses CWS as her theoretical framework for analyzing an ethnographic
study she conducted to determine the role race plays in multiracial congregations. Focusing on
the ideas of White normativity, White structural advantage, and White transparency, Edwards
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discovered that in the church in which her study was conducted, Whiteness played a role in how
the church operated, despite the substantial number of Black parishioners and the fact that the
church had a Black lead pastor. When she applied these themes of CWS to nationally
representative survey data, she found similar results.
Using nationally representative survey data, Edwards (2008) found that multiracial
churches were more likely to adopt practices common to predominantly White churches than
they were to adopt those common to predominantly Black churches. These practices included
verbal affirmations, hand raising, and spontaneous practices such as dancing, shouting, and
jumping during worship services, as well as length of services and greeting times. She also
found that multiracial congregations were more similar to White churches in their level of
political involvement. To gain a more in depth understanding of the dynamics within a
multiracial church, Edwards (2008) conducted an ethnographic case study in a church that had
historically maintained a congregation that was 20% Black, but after hiring an African American
pastor, had transitioned to being 65% Black, 30% White, and 5% Latino and Asian. The case
study took place with the latter demographics. She found that even though White people were a
numerical minority within the church, White normativity and their structural advantage within
society led to a hegemonic culture within a church that was composed mostly of ethnic
minorities. She concluded that for a multiracial church to retain White people, racial minorities
must be willing to sacrifice their preferences which reinforces White normativity, structural
advantage, and transparency.
Lastly, Tranby and Hartmann (2008) employed CRT and CWS to reinterpret the findings
of Emerson and Smith’s (2000) study, Divided by Faith (this study was discussed in detail in the
previous chapter). They also used these frameworks to interpret their own related data. Emerson
and Smith (2000) concluded that White evangelicals were limited by their “cultural tools” in
understanding issues of race in the U.S. These tools include accountable freewill individualism
(“individuals exist independent of structures and institutions, have freewill, and are individually
accountable for their own actions” (p. 76)), relationalism (interpersonal relationships are the
most important), and antistructuralism (the inability or unwillingness to perceive and accept
social structural influences).
Tranby and Hartmann (2008) argued that although these tools play a factor, White
“evangelical attitudes and ideals are more dependent on anti-black sentiments than Emerson and
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Smith realize” (p. 342). Employing CRT and CWS as their theoretical frameworks, they used
some of the data Emerson and Smith shared to highlight that in addition to incorporating
individualist ideologies, Emerson and Smith’s participants also relied on group-based negative
stereotyping which worked to further perpetuate a system of White privilege. They also
explained how White normativity and transparency are a part of the foundation of the White
evangelical racial attitudes that were discussed in Emerson and Smith’s findings. Finally,
Tranby and Hartmann (2008) used CWS and CRT to analyze more recent survey data from a
survey designed to address the topics of race and religion. Their findings about the attitudes of
White evangelicals’ racial attitudes confirmed their reinterpretation of Emerson and Smith’s
results.
Conclusion
With the previously cited research having been conducted, the groundwork had been laid
for further research studies using CWS and CRT in the context of studying the effects of race in
predominantly White churches. These two theories gave me greater insights into the behaviors
of my participants, as well as their responses and reactions to different topics and events we
discussed during our weekly small group meetings and in the setting of interviews.
The close link between CWS and CRT made them suitable for being used together. In
addition, since I had a somewhat ethnically diverse group of participants, these two frameworks
aided me in gaining deeper understandings of their interactions with one another. Lastly, there is
a history of CRT being used in the field of educational research (Ladson-Billings, 2005). For
these reasons, CWS and CRT were both applicable and suitable for my research.
In this chapter, I described the theoretical frameworks I employed to assist me in the
collection of my data and its interpretation. In the next chapter, I described the methodology that
informed my research design and the methods that I used to collect the data for this research.
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CHAPTER 4: METHODOLOGY AND METHODS

In this research study, I used case study as my strategy of inquiry. A case study is a
research study that “investigates a contemporary phenomenon (the “case”) in its real-world
context, especially when the boundaries between the phenomenon and context may not be clearly
evident” (Yin, 2014, p. 2). In this chapter, I provide a rationale for why this was an appropriate
methodology for my research. To do this, I give an overview of case study research historically,
philosophically, and currently. Next, I disclose my research questions, since my questions
determined my methodology. I then argue why this methodology was appropriate for me to
answer my research questions, and how case study research has been applied to educational
research in the context of a religious setting. Lastly, I describe the methods I used to collect my
data and the difficulties I encountered.
Philisophical and Historical Foundations
Research Paradigms
Ontological and epistemological stances are challenging topics for me because they are
inhibitive from my perspective and I still have not quite figured out into which box I fit. Yet, to
fully explain why a strategy of inquiry is appropriate for researcher to use, a discussion of these
concepts is necessary. In this section, I provided a brief explanation of these terms and an
overview of the frameworks within them. This is important because as the researcher, disclosure
of my ontological and epistemological stances is important to justifying my use of a specific
strategy of inquiry. Also, it is important to review these paradigms to locate case study
philosophically.
Ontology is how a person views the nature of reality while epistemology is how a person
understands the nature of knowledge or what counts as knowledge/knowing (Jones, Torres, &
Arminio, 2014). There are five epistemological frameworks that should determine what types of
research questions a researcher should ask, what theoretical frameworks should be used, and
what methodologies should be employed. These five frameworks include: positivism,
postpositivism, constructivism/ constructionism, critical, and postmodern/ poststructural (Jones,
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Torres, & Arminio, 2014). The ontological and epistemological views of each of these
frameworks can be best summarized in the table below:
Table 1. Modified from Jones, Torres, and Arminio (2014)

Positivism

Postpositivism

Constructivist/

Critical

Constructionist
Ontology

Postmodern/
Poststructural

Reality can

Reality cannot

Reality is

“Perception

“Reality is

be

always be

shaped by

can be

co-created by

measured

apprehended

human

flawed” (p.

the mind and

interaction

21)

the

using
observation

environment”
(p. 21)

Nature of

Universal

Sometimes

Specific to

Truth is

“Power is a

truth

and

ambiguous

individuals

shaped by

factor in what

oppression

and how we

and power

know” (p.21)

verifiable

dynamics
Epistemology Claims are

Claims are

Knowledge is

verified by

verified cannot

co-created with considered

embedded in

testing a

be falsified

participants

communities

hypothesis

through

and researchers transformative

experimentation

Claims are

sound through

Knowledge is

action and
discourse

Understanding these frameworks is important because they play a major role in shaping
what research questions are asked and how data is collected, analyzed, and interpreted.
Although, these frameworks seem rather constrictive, Lincoln and Guba (2011) argue that some
of these different paradigms can overlap because they are commensurable. Because
constructivism, critical, and postmodern views all fall into an interpretivist paradigm, they are
commensurable; the same is true for positivism and postpositivism because they are both
positivist in nature (Lincoln & Guba, 2011). They go on to argue, however, that
“commensurability is an issue only when researchers want to “pick and choose” among the
axioms of positivist and interpretivist models because the axioms are contradictory and mutually
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exclusive.” (p. 201). This idea of incommensurability is troublesome for me because I strongly
identify with positivist, constructivist, and critical ontological and epistemological viewpoints
despite the seemingly contradictory axioms and mutual exclusivity between the three (Lincoln &
Guba, 2011).
The concept of pragmatic epistemology is a solid argument against the idea of
incommensurability. Pragmatic epistemology “suggests that two competing approaches can
exist to explain a phenomenon, even if the approaches seem contradictory” because “no one
model can represent all information relative to solving a question” (Easton-Brooks, 2012, p. 36).
This paradigm best describes my view of knowledge, and below I will argue why this case study
is best situated philosophically in this paradigm.
Case Study
Case study as a methodology can be dated back to 1843 with the publication of Mill’s
study, A System of Logic (Elman, Gerring, & Mahoney, 2016). The influence of logicians on
case study remained through the early nineteenth century, but by the 1960s and 1970s, “another
wave of research attempted to define, improve, and integrate case study methods into the
mainstream of social science methods” (Elman, Gerring, & Mahoney, 2016, p. 376).
Despite its initial use in the field of logic, case study research is not generally associated
with a specific research paradigm. Unlike phenomenography which is rooted in constructivism
(Marton, 1981), or critical ethnography which uses a critical paradigm, case study research
seems to meander the spectrum of paradigms, being used when needed. Although Gillham
(2000) argues that case study research is naturalistic and not positivistic, Yin (2014) argues that
case study research can be either. He maintains that case studies can be qualitative or
quantitative. Bartlett and Vavrus (2017) go further in demonstrating the flexibility of case study
research across epistemological paradigms by locating the works of different case study scholars
within different paradigms. Based on his variance-oriented approach, they describe Robert Yin
as using a post-positivist approach in his use of case study research, while Robert Stake and
Sharan Merriam were located in the interpretivist paradigm (Bartlett & Vavrus, 2017).
Case study research can also be explanatory which means it can be used to test a
hypothesis (Yin 2014). Case studies can be combined with other disciplinary orientations such
as ethnography or grounded theory (Merriam, 2009). Because it can be used in so many ways, I
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decided that case study as a methodology aligned well with a pragmatic epistemology which is
another reason I chose it as an appropriate methodology to use for my research.
Relevant Developments and Recent Studies
It is difficult to discuss relevant developments regarding case study as a methodology
because it is used across many different disciplines including “history, psychology, social work,
applied linguistics, medicine, cultural, anthropology, sociology, the study of science, education,
political science, comparative-historical research, law, and economics (Elman, Gerring, &
Mahoney, 2012, p. 376). There have, however, been a few recent attempts at reconceptualization
and redefining.
VanWynsberghe and Khan (2007) argue that unlike how it is commonly conceptualized,
case study is neither a method, methodology, nor a research design. Although they do not truly
re-categorize case study, they do redefine it. They aim to provide a more “precise and
encompassing definition that reconciles various definitions of case study research” (p. 80). They
define case study research as “a transparadigmatic and transdisciplinary heuristic that involves
the careful delineation of the phenomena for which evidence is being collected” (p. 80).
Although their definition is bombastic, I am not convinced it adds much to how case study is
already defined. Similar to the argument I made in the previous section, their argument that case
studies are transparadigmatic and transdisciplinary means that case studies can be used with
different research paradigms and across disciplines. The process of delineation they refer to is
ensuring that the case is bounded in some way. Rather than redefining case study, a more
accurate assessment is that they synthesized already existing definitions.
Part of the reason VanWynsberghe and Khan (2007) deemed a reconceptualization of
case study necessary is because they felt there was a lack of clarity regarding the definition.
Similarly, Dumez (2015) sought to clarify the concept of the case. He argues that not enough
attention has been given to defining the “case” when defining case study. He builds his
argument by refuting myths commonly associated with cases such as the idea that a social
phenomenon can be completely described; boundaries are more blurred in real life.
Additionally, he discusses cases as having narrative essences, where they are characterized by
the ability to tell a story, and historical entities that have “experienced a series of previous states”
(p. 46). The idea of cases as historical entities challenges Yin’s (2014) idea that case studies
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must focus on contemporary phenomena. One criticism of Yin’s (2014) work is that it devalues
the role that history plays on the present (Bartlett & Vavrus, 2017). Yin’s definition was further
challenged by a recent study done on segregation against Mexicans in a Texan Catholic church
(Nájera, 2009).
Because case study methodology is transdisciplinary, Nájera (2009) used methods of
historical ethnography to learn about the historical segregation and subsequent process of
integration of Mexicans in a Catholic church in Texas. She used church records, documents, and
oral history interviews, all methods associated with case studies, to reconstruct the history of the
church. She also used observation, another commonly used method in case studies, to gain an
understanding of how Mexicans were being integrated into the particular church in which her
study took place. The way in which she employed the use of case study aligned well with
Dumez’s (2015) definition of a case.
Bartlett and Vavrus (2017) shared Dumez’s (2015) complaint about case not being
clearly defined in their argument that the definition of the case was often conflated with place
and sometimes interchanged with units of analysis. Taylor (2013) sought to further expand the
conceptualization of a case by merging it with the concept of space. She uses Massey’s
definition of space: “a concrete, emergent product of interrelations, with the uniqueness of a
particular place stemming from its complex web of historical and contemporary relations made
and not made with other places” (as cited in Taylor, 2013, p. 807). Taylor (2014) argues that
conceptualizing the case as space can have profound methodological implications in educational
research because it helps the researcher see how the case is “bounded in space-time” and
perceive the case’s “relational complexity, dynamism, heterogeneity, and political dimension”
(p. 815).
The next area of relevant developments regarding case study research that I reviewed is
from a methodological viewpoint. Although case study research can be quantitative or
qualitative, it is most often viewed as qualitative or naturalistic (Elman, Gerring, & Mahoney,
2016; Gillham, 2000). Therefore, Elman, Gerring, and Mahoney (2016) aimed to highlight
studies that focused on case studies being used to make causal inferences. They assumed that
just as sampling plays an important role in statistical analysis, case selection would be essential
to qualitative case studies. They highlighted seven studies and in conclusion the overarching
theme was essentially the idea that case selection (like case studies) is pragmatic. They
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concluded that “the ‘‘best’’ case selection strategy depends on the purpose of the analysis, and
case study’s role in achieving those goals” (p. 382).
In addition to exploring the use of quantitative methods in case study methodology, there
has also been work done focusing on using mixed methods in case study research. Sharp,
Mobley, Hammond, Withington, Drew, Stringfield, and Stipanovic (2012) employed mixed
methods to aid them in their multi-site case study design. Although case studies can employ
quantitative or qualitative data, Sharp et al. (2012) had the innovative idea of using mixed
methods as a part of their site selection strategy rather than for data collection as is generally
done.
A final relevant development I reviewed is the use of a critical perspective in case study
research. Research that is done with a critical perspective recognizes and attempts to illuminate
hidden power structures, seeks to understand how oppressive social conditions became
normalized, inquires into how the use of language shapes social life, and engages with race,
gender, and social class as shapers of oppression (Cannella, & Lincoln, 2012). To demonstrate
the use of a critical perspective with case study methodology, I reviewed three articles: one in the
field of technology, one in the field of psychology, and one in the field of education, and then I
described a new approach to employing case study methodology that was designed to be critical
in nature.
Haas (2012) performed a case study examining the creation of and implementation of a
curriculum focused on the intersection of race, rhetoric, technology, and technical
communication. This study stood out to me because her research design was similar to my
research design in the sense that she created a curriculum and taught it while using the process of
creating and teaching as data. She incorporated her own experiences as well as the experiences
of her students. A major weakness of her publication, however, was that she did not discuss her
methodology in detail. Other than naming her study a case study, Haas (2012) does not go into
much detail about what qualifies it as such. I also felt that her analysis could have been more in
depth. Despite these shortcomings, what made her study critical in nature is the topic of the
course under study, and her use of decolonial and critical race theories. One implication she
gained from her study was that these critical perspectives could be used in other areas of the
technical communication field which has the potential of increasing diversity within that field.
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The next study was conducted in the field of critical psychology. This case study was not
only an example of using critical perspectives, but also employing both qualitative and
quantitative methods. By using a combination of pre-post test results, student evaluations, and
focus groups, Ali, Yang, Button, and McCoy (2012) examined the effects of a career education
program within three different rural, ethnically diverse high schools. This case study was an
example of how the methodology can also be used for evaluation purposes without ignoring the
sociopolitical realities that affect the effectiveness of educational programming.
The final case study I reviewed was done with pre-service teachers. This case study
focused on how White pre-service teachers engaged in, rather than resisted, being taught
antiracist education. Drawing from the theories of critical Whiteness studies and White racial
knowledge, Crowley (2016) demonstrated the potential there can be regarding White people’s
understanding of race when they “willingly immerse themselves in critical racial knowledge (p.
1027). Taken together, these articles demonstrate that the use of case studies is broad, robust,
and useful in many situations.
In their book, Rethinking Case Study Research, Bartlett and Vavrus (2017) describe a
comparative case study (CCS) approach to case study research. They designed this approach in
response to several criticisms they had with the variance-oriented approach of Yin (2014) and the
interpretivist approach of Merriam (2009). One such criticism was the underemphasis of power
relations inherent in their approaches. The CCS approach is informed by a critical theoretical
stance in the sense that it does not hold to strict boundaries for cases. Rather than rigidly
bounding a case, the CCS approach gives attention to “how historical and contemporary
processes have differentially influenced different ‘cases’ (p. 53) and pays attention to power and
inequality.
In my research study, I did not use the CCS approach because I only had one case that I
was examining. I described the CCS approach as well as reviewed the articles above to
demonstrate the use of a critical paradigm in case study research because this was the paradigm I
employed in my research. My use of a critical paradigm is demonstrated by the theoretical
frameworks I chose for this research, Critical Whiteness studies (CWS) and Critical Race Theory
(CRT) (described in the previous chapter). I described myself earlier as having a pragmatic
epistemology, however, and this will become evident in the sources I used to design my research.
Although Bartlett and Vavrus (2017) described Yin (2014) as post-positivist and Merriam (2009)
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as interpretivist, and Lincoln and Guba (2011) argue that positivistic and interpretivist paradigms
are incommensurable, I used a combination of Yin’s (2014) and Merriam’s (2009) ideas in
constructing my own research design. In the sections that follow, I described the case study
methodology as it related to my research. I began by disclosing my research questions.
Research Questions
1. How does the use of a multicultural education curriculum focused on race and
ethnicity affect a group of Evangelical Christians in a small group Bible study?
a. What are the thoughts and attitudes of the participants on topics related to race
and racism?
b. How do the participants make meaning of their experience?
Why Case Study?
In this section, I describe how using a case study as my strategy of inquiry helped me to
answer my research questions. Yin (2014) describes a case study as a study that “investigates a
contemporary phenomenon (the “case”) in its real-world context, especially when the boundaries
between the phenomenon and context may not be clearly evident” (p. 2). A case is further
defined as “a unit of human activity embedded in the real world; which can only be studied or
understood in context; which exists in the here and now” (Gillham, 2000, p. 1). The case is a
bounded system (Merriam, 2009). Those boundaries can be temporal and/or geographical
(Cohen, Manion, & Morrison, 2011), and can be defined as individuals, organizations, programs,
events, etc. (Yin, 2014). For my study, the church in which I conducted my research has a smallgroup structure that is set to be twelve weeks in length. Because this boundary was already fixed
(I was studying a specific group for a specific amount of time), case study research was a
practical method to use. The temporal boundary was out of my control which also made case
study an appropriate methodology.
According to Yin (2014), case study as a research methodology should be used when
your research questions are “Why?” or “How”, the researcher has little to no control over the
events that are happening, and the focus of the researcher is contemporary rather than historical.
Although I discussed the criticisms against Yin’s exclusion of historical sources as valid case
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study data, in my research study my focus was on a contemporary phenomenon, and the only
history that was taken into account was life history that participants shared in interviews.
Case studies can also be exploratory, explanatory, descriptive, particularistic, or heuristic
(Merriam, 2009; Yin, 2014). Merriam (2009) defines descriptive and exploratory as the same,
stating the aim of this type of study as providing a rich, thick description of a phenomenon being
researched. Her definition of both particularistic and heuristic could be described as explanatory.
A particularistic case study has a “focus on a particular situation, event, program, or
phenomenon” (p. 29) and it is problem-centered. A heuristic case study seeks to “illuminate the
reader’s understanding of the phenomenon under study” (p. 30) and may either discover new
meaning or confirm something that was already known. Using a heuristic case study, the
researcher can:
•

explain the reasons for a problem, the background of a situation, what happened, and
why,

•

explain why an innovation worked or failed to work…

•

evaluate, summarize, and conclude, thus increasing its potential applicability
(Merriam, 1998, p, 31).

My main research question sought to answer a question of “How”, making case study research
an appropriate methodology. I used an innovative intervention in my research (employing a
multicultural education curriculum in the context of an Evangelical Christian small group Bible
study) which made a heuristic case study most appropriate. Based on my reading of the
literature, I am unaware of an intervention of this sort being done. My goal was that by drawing
conclusions from this study, the applicability and transferability would be increased, which
further supported the use of a heuristic case study.
Application of Case Study to My Research
In this section, I discuss how case study applied to my research. Educational research is
not often conducted in religious settings (with the exception of religious schools), so this task
was somewhat difficult. In this section, I give a broad overview of how case study methodology
is applicable, and in the next section I describe how I specifically employed case study as a
methodology to my work.
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Case study methodology was applicable to my work because it has been used for
educational research, and it has also been used to study religious settings. I am unaware of any
studies that have used case study research for educational research in religious settings, but there
is certainly precedent for using case study in both fields. Therefore, I argue that case study
methodology can be applied well to educational research within the context of a religious setting.
As there are numerous examples of research studies that have been conducted, I provided two as
examples of precedent for the research I conducted. These two examples were chosen because
their topics had some relation to my research. The first is an example of how a case study was
used to study the effect of race in churches, and the second is a case study applied to religious
settings as sites of education.
Edwards (2008a) used an ethnographic case study to research the effects of race in a
multiracial church congregation. She used a nationally representative survey on the
characteristics of predominantly Black, predominantly White, and multiracial congregations and
found that multiracial congregations were more similar to predominantly White churches than
they were to those that were predominantly Black. She used the ethnographic case study to
answer the question of “Why?” as well as the question of “How?” race played a role in the way
the multiracial church in her study operated. For her data, she used observation, interviews, and
some of the churches historical records to further describe the context of the church.
Lynn-Sachs (2011) performed a multi-site, comparative, ethnographic case study to
demonstrate the similarities between religious education sponsored by religious congregations,
and the ways in which public schools are run. She employed a combination of data collection
techniques including site visits, document analysis, and interviews at three different part-time
education programs run by a Catholic church, a Protestant church, and a Jewish synagogue.
Using Tyack and Cuban’s (1995) idea of the grammar of schooling, Lynn-Sachs (2011) makes
the argument that there is a cultural expectation legitimizing what counts as learning, and this
norm influences how religious education within the context of religious institutions is executed.
These two articles laid a foundation for my research. Edwards (2008a) used a case study
to study to determine the effects of race in a multiracial congregation and Lynn-Sachs (2011)
used a case study to draw parallels between congregational religious education and formal sites
of education such as schools. Taken together, these studies serve as a forerunner for educational
research related to race to be conducted in the context of a religious institution such as a church.
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Employing Case Study in My Research
Yin (2014) describes two different types of case studies: holistic and embedded. A
holistic case study has a single-unit of analysis while an embedded case study has multiple units
of analysis embedded within a case. Within those two types you can have a single-case design or
a multiple-case design. This is best illustrated pictorially below: Yin (2014) describes two
different types of case studies: holistic and embedded. A holistic case study has a single-unit of
analysis while an embedded case study has multiple units of analysis embedded within a case.
Within those two types you can have a single-case design or a multiple-case design. This is best
illustrated pictorially below:

Figure 1. (Modified from Yin, 2014)

The type of case study design that was most appropriate for my research was the singlecase embedded design. Although Yin (2014) recommends that a multiple case design is better
because it is more robust, for the purposes of my dissertation research, I had to limit the study to
a single case, but I look forward to expanding it in the future. Within my research design, the
context of the study was the church in which it is being conducted. The case was the twelveweek small group, and the embedded units of analysis were the individual participants within the
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study. This is illustrated in the figure below.

Figure 2. Research study design

In the sections that follow, I described the context and case, participants, and methods of data
collection in more detail.
Context and Case
The site of data collection was an evangelical, Pentecostal church in the Midwest. The
pseudonym chosen for this church was Midwest Church (MWC). The average attendance of the
church for this year was 548 according to the church’s annual report. Prior to beginning formal
data collection, I observed the congregation on three separate Sunday services to determine the
racial demographics of the church. Because MWC does not track statistics on racial
demographics, these observations were the best way I could gauge whether the church was
classified as multiracial according to the definition provided by Edwards, Christerson, and
Emerson (2013). They define a multiracial congregation as one in which no racial group
composes more than 80% of the population. During the observations, I chose different sections
of the congregation and counted groups of ten. With few exceptions, there were less than two
people of color per eight White people in each group that I counted. Therefore, based on these
observations, MWC did not appear to be multiracial based on attendees, per Edwards,
Christerson, and Emerson’s (2013) 80% definition. Although it does not appear to meet the
greater than 20% minority definition, racial and ethnic diversity has increased at MWC in recent
years. Most of this diversity is due to international students and families affiliated with the
nearby University, but there are small yet increasing numbers of domestic minorities who also
attend regularly.
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Within the context of MWC, the case (of the case study) was a small group Bible study. I
chose to focus this research within a small group because they are more intimate and relational
than traditional teaching classes in churches (Leslie, 1964) and their employment within a church
is one factor that is correlated with the existence and sustainability of multiracial congregations
(Dougherty, 2003). Additionally, a small group Bible study allowed for group discussions which
is an important part of my personal teaching philosophy. The choice of using a small group
setting was also influenced by the fact that intergroup contact is an important part of prejudice
reduction (Banks, 2014). This was assuming that people from more than one ethnic group would
sign-up, and fortunately they did. Lastly, the small group Bible study is a structure that MWC
already had in place. Within this structure, the small groups run on a semester basis where
church attenders can sign up for a group based on the topic that fits their interests. The fall and
spring semesters are 12 weeks long, and the summer is 8 weeks. This research took place in the
fall semester of 2017 (See Appendix 1 for the semester schedule). Each small group meeting
was for 1.5 hours. The topics of each group are at the discretion of the leader(s) of the group,
and the maximum number of people that can sign up for one group is usually 20 unless the leader
decides otherwise.
For my group, I limited the enrollment to twelve. I used a book called Multiethnic
Conversations (Deymaz & Okuwobi, 2016) to guide the curriculum for the 12-week course. The
book is written as a guide that participants are meant to read daily and reflect on what they have
read. It uses principles of multicultural education and intercultural competence training by
instructing readers in historical and contemporary issues related to racial (and socioeconomic)
inequalities in addition to guidance on intercultural communication and competence. The book
asked readers to write a reflection on what they have read each day. The book is divided into
eight chapters, which were each covered over the course of one week, which accounted for eight
of the twelve weeks of the semester. One week was a special church event, so all the groups that
met on Sundays were canceled for the evening. The first week was a day for introductions and
an explanation of the research study. The other two weeks were an introductory lesson on
socialization and a game night where we played a game called Road to Racial Justice (Kivel,
2015). During this game, participants took turns reading scenarios of racial injustice and
discussing how they would respond to the situation and why. Each week, I created a lesson plan
that outlined what we would focus on for the discussion. Some weeks were more centered on a
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specific topic addressed in the book that I wanted to focus on, so I brought in outside resources
or activities. Other weeks focused more strictly on the content of the book, and discussions were
more based on what the participants wanted to discuss from the book that week (See Appendix 2
for examples of lesson plans).
Participants
There were seven participants (other than myself) who enrolled in the study. I am
counting myself as a participant because the case under study was the Bible study group, and I
was the facilitator of that group. I used purposeful sampling to enroll my participants.
Purposeful sampling is defined as selecting “a sample from which the most can be learned”
(Merriam, 2009, p. 77). Within MWC, people decide to sign up for whatever small group they
are most interested in. The church creates a catalog each semester with a description of all the
groups being offered for that semester and people can sign up over the course of a few weeks
either online or at the church (see Appendix 3 for catalog entry for this Bible study group). Two
weeks before the small group meetings begin, MWC hosts a fair where all the Bible study
leaders are available to answer any questions people have and to tell them more about the group.
People may also sign up at the fair. At the time of the group starting, eight people signed up to
be a part of the group, but on the first group meeting, five attended: Samantha, Rose, José,
Angie, and Melissa4. They all agreed to be a part of the study. Angie’s husband George was also
signed up to be in the group, but he was involved with a mission trip the church was doing, so he
was unable to attend until week 4 of the group meetings. He also agreed to be a part of the
research study. The second week of the Bible study, Ellen came as a visitor. She explained that
her intention was to visit the different groups during the semester to see how they were going
and if there were improvements she could suggest in how the groups are set-up. After attending
our first night of discussion, however, she decided she wanted to join our group, and she also
agreed to participate in the research study. Table 2 gives some demographic information of the
participants.

4

For the purposes of confidentiality, all names used are pseudonyms. Participants either chose their pseudonym or I
assigned them one.
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Table 2. Demographic descriptions of participants

Name

Race

Gender

Nationality

Age

Years
attending
MWC

Samantha

White

Female

American

40

15

Melissa

White

Female

American

Unknown

1.5-2

José

Hispanic

Male

Colombian

30

3.5

Rose

Hispanic

Female

Colombian

29

3.5

George

White

Male

American

45

15

Angie

White

Female

American

Unknown

15

Ellen

White

Female

American

75

5

Shalyse

Black

Female

American

26

9

Methods
Within the case study methodology exist multiple methods by which data can be
collected. The major methods used within case study methodology are interviews, observation,
and document analysis (Merriam, 1998). Other sources of evidence include archival records and
physical artifacts (Gillham, 2000; Yin, 2014). Yin (2014) expands his definition of interviews to
include prolonged interviews, short interviews, and surveys, and he expands observations to be
categorized as either direct or participant observations. Within my study, I used prolonged
interviews, observation, and documents as sources of evidence, so I expanded further on these
below.
Documents are loosely defined as a “category of ‘things’ (Prior, 2003). Those things can
include public records, personal documents such as diaries, letters or sermons, physical material
such as trace measures of the wear and tear of a carpet in front of a museum exhibit, or
researcher generated documents (Merriam, 1998). Although Prior (2003) convincingly argues
that documents are more than their content, because the documents within my study were
researcher generated, the content was my major focus. A researcher generated document is one
that is prepared by the participants for the researcher (Merriam, 2009). Because this type of
document is created by the participants, it can also be considered a physical artefact (Gilham,
2000).
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In my study, the Multiethnic Conversations book (Deymaz & Okuwobi, 2016) that we
used was written as a guide that participants were meant to read daily and reflect on what they
had read. The purpose of this was to help them reflect and process the material, while allowing
me to see their thoughts on the topics covered over the course of the semester. At the end of the
semester, I collected the books (except for George’s because he misplaced his), photocopied
them, and returned them to the participants. I also had participants keep a reflection journal that
they wrote in at the end of each group meeting excluding the first and last weeks and the game
night. The prompt for this journal was the same each week and participants could choose how
much of it they wanted to answer. The prompt was: Reflect on our discussion this week. This
reflection can include any of the following: Something new you learned, something that
challenged an attitude or belief you had, any feelings/emotions related to the discussion,
something you wish you had said during the discussion, questions. This journal gave
participants a chance to reflect on the discussion we had just finished while also giving them a
place to share thoughts they may have been uncomfortable sharing in the context of the group
discussions. During this time, or within 2 hours of the group ending, I also wrote a reflection of
things that were salient to me from that evening’s meeting.
When using documents as a data source, it is important for the researcher to establish the
authenticity and validity of the documents (Ary, Cheser Jacobs, Razavieh, & Sorenson, 2006).
Because these documents were researcher generated, I cannot be sure as to whether the
participants are being truthful or not, but triangulating these sources with others helped to verify
validity. To triangulate these sources, I looked for consistency between what people wrote in
their reflection journals and their Multiethnic Conversations books as well as what they said in
their interviews and during the small group Bible study meetings. Consistency between these
sources suggested validity of the documents.
Yin (2014) describes two types of observation for case study research: direct and
participant. With direct observation, the researcher looks for specific behaviors; with participant
observation, the researcher is active within the fieldwork situation (Yin, 2014). Within
participant observation, the researcher can take on three roles: complete participant where the
researcher conceals his or her role as an observer from the participants, participant as observer
where the role of the researcher as a participant is greater than their role as an observer, and
observer as participant where the previous roles are reversed (Merriam, 2009). In my research, I
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employed direct observation and acted as a participant as observer. Because I was facilitating
the small group, I video recorded each meeting and then acted as a direct observer as I reviewed
the recordings. In case of technology failure, I also audio recorded each meeting as a back-up.
Weeks 2 through 12 of the group meetings are the recordings I used for direct observation,
however, half of the recording for week 6 was accidentally deleted, so I used the back-up audio
recording for the part that was lost. For my observation guide, I made note of people’s thoughts
and attitudes related to race and ethnicity that they shared, any statements that connected to my
theoretical frameworks of CRT and CWS, and any life experiences they shared that were related
to the discussion topic.
The last source of data I used were interviews. Interviews are described as a
conversational tool used for obtaining information that cannot be gathered through observation
(Merriam, 2009). To better understand the racial attitudes of my participants, I used semistructured interviews (Jones, et al., 2014). This approach allowed me to compare responses
across participants, while having the flexibility to ask specific questions to specific participants
based on queries that arose from fieldwork experiences or from statements they made during the
interview.
Semi-structured interviews describe the interview structure I used, but interviews can also
be classified by the type of inquiry for which they are being used. Patton (2015) provides twelve
types of interviews based on inquiry type, however none of them are listed for case studies. This
is likely because case studies can be combined with different disciplinary orientations (Merriam,
2009). For example, a person could do an ethnographic case study or a phenomenological case
study. Although I did not formally combine methodologies, I used a combination of
phenomenological and pragmatic interviews. This strategy allowed me to achieve what Rubin
and Rubin (2005) describe as responsive interviewing, where a greater depth of understanding
can be achieved.
Phenomenological interviews were appropriate because their purpose is to understand
“the experience of other people and the meaning they make of that experience” (Seidman, 2013,
p. 9). Seidman (2013) describes a three-interview series where the first interview is focused on
the participant’s life history, the second is focused on the details of the participant’s present
experience, and the third is focused on the participant reflecting on the meaning of his or her
experience. He also recommends each interview be ninety minutes in length. I used a modified
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version of this technique for my study. Although he recommends the interviews being spaced
between 3 days to a week apart from one another, because I was not doing a true
phenomenological study, I spaced my interviews further apart. Since I was doing a case study in
which I was to an extent creating the phenomenon to be studied, I interviewed my participants
about their life history at the beginning of the study, but completed my second interview midway through, and the final interview after the semester ended. The lengths of the interviews
varied based on how much the participants were willing to share, but they ranged from
approximately 8 minutes to 63 minutes, with the average length being approximately 35.5
minutes.
Along with phenomenological interviewing, I also incorporated some pragmatic
interview techniques. Pragmatic interviews use “straightforward questions about real-world
issues aimed at getting straightforward answers that can yield practical and useful insights”
(Patton, 2015, p. 436). This was appropriate for my research because I was able to ask
participants specific questions about how they conceptualized topics such as race or racism, and I
could also ask questions that arose from observation. In the first interview, I also included some
questions that were adapted from the Color-Blind Racial Attitudes Scale (CoBRAS) (Neville,
Lilly, Duran, Lee, & Browne, 2000). These questions allowed me to learn more about the
participants’ attitudes related to race. I asked them again as a part of the final interview to
determine if there were in changes in what people initially believed.
After our meeting during week 2, I chose five participants to interview to learn more
about their experience in the Bible study more in depth. Using heterogeneity sampling
(Blankertz, 1998), I selected the five participants based on the ideas and life experiences they
disclosed during the first two meetings. Their availability and willingness to participate in the
interviews also determined my selection. In selecting these five, I also aimed to have racial,
gender, and age diversity present. My interview participants were Samantha, Ellen, George,
José, and Rose. For a list of sample interview questions, see Appendix 4.
Challenges I Encountered
To end this chapter, I discussed challenges I encountered in using case study as my
methodology. I discussed two different areas of difficulties: methodological and ethical. In each
of those sections, I also discussed ways in which I addressed these difficulties.
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Methodological
In this section, I discussed difficulties I faced from a methodological standpoint. Rather
than exploring case studies as a whole, I tailored this section to my specific research and
discussed my methodology from the perspective of its component parts. In my case study, I used
observations, document analysis, and interviews.
The use of observation as a major method has the weakness of the researcher’s effect on
those being observed (Gillham, 2000). Although I was more of a participant than an observer,
my presence as the facilitator still had an effect. This effect can often be minimized by increased
time in the field so people begin to once again act as themselves (Gillham, 2000). During this
study, the fact that I was the facilitator neutralized this challenge because I was not an extra
person in the group observing. As the facilitator, the participants had an expectation of what my
role would be, and because I fulfilled that role, the effects of my role as a researcher were
diminished. Additionally, the environment in which the research was taking place was a
temporary one (12 weeks), and it only lasted as long as the small group itself would have
normally lasted. Therefore, my presence was a part of the norm-setting that took place at the
beginning of the semester. The use of a video recorder, however, can have a similar effect to
that of an outsider observing a group. According to Rubin and Rubin (2005), after some time
has passed, people often forget about the presence of a recording device. I worked for this to
became true in our group. Each week, I set the camera up in a corner prior to participants
arriving, and on different occasions, multiple participants commented that they forgot the camera
was there if they happened to be present as I was disassembling it after the meeting ended.
Document analysis is another method I used in my study. I did not anticipate many
difficulties with the use of documents outside of possibly the inability to read people’s
handwriting, and fortunately, this was not an issue. There was also the possibility of participants
not being honest in their journals because they knew I would read them and they were not
anonymous. Although I hope people would have been authentic in what they wrote, sometimes
we are dishonest with ourselves or in denial about things that we are uncomfortable with.
Regarding my participants, most discussed the dissonance they felt, which leads me to believe
that they were being authentic. Also, source triangulation (Patton, 2015) was useful in validating
my documents as a data source.
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An additional challenge I faced with document analysis was that most people did not
complete all of the prompts in the Multiethnic Conversations book. To overcome this difficulty,
if there was a question to which I wanted an answer that they did not complete in the book, I
included it as a question in the final interview. This was only useful for five of the seven
participants, however, since not all seven were being interviewed. Also, as stated earlier, George
lost his book, so I did not get to see it prior to his final interview. Once again, data triangulation
was useful in overcoming these difficulties because the documents were only one of several
sources I was relying on for data.
Finally, the process of interviewing presented multiple challenges on its own. To begin,
a challenge was creating good interview questions. For case study interviews, questions should
look for both facts and opinions about the phenomenon under study, they should lead to
increased insight into the topic, and they should not be leading (Jones, Torres, & Arminio, 2014).
The challenge of writing good questions was overcome by having my research committee review
the questions prior to my using them in the research study. There were a few instances I also
recognized I needed to reword a question after asking it to one participant if they were unclear
about what I was asking.
A final challenged that I faced with interviewing was related to my positionality. This
was a factor that played a role in both facilitating the small group discussions and interviewing.
“Positionality describes the relationship between the researcher and his or her participants and
the researcher and his or her topic” (Jones, Torres, & Arminio, 2014, p. 26). The difficulty
regarding my positionality was that although I had control over how I positioned myself, I did
not have control over how my participants positioned me. I anticipated having participants of
differing races in my study, and therefore I imagined being in a similar position to that of
Chikkatur and Jones-Walker (2014) where they were positioned as women of color by their
participants. This is how I positioned myself anyway, but that had the potential to result in
different interactions with different participants. Similar to Jones-Walker in her study, my racial
identity allowed for José (a person of color) to share things with me that he probably would not
have said if I were White. After our first interview, he indicated that he was surprised by how
open he was in the things that he said. In the same vein, as a person of color, I anticipated that it
would be much more difficult for me to get my White participants to openly talk about race in
interviews or discussions. Fortunately, this was not a huge issue I encountered. During the

74
interviews, although some participants were hesitant in talking about race, the questions were
direct enough that they could not avoid it. On a few occasions, a participant’s discomfort would
lead them off track to the point that I realized they did not answer the question, and I was able to
ask them a follow-up question or readdress it in a later interview. Other participants discussed
race in terms of generalities or decentered both of us from their answer which allowed them to
share their opinions in a way that they felt would not offend me as a woman of color. There
were some instances, however, where I recognized a participant’s awareness of my position as a
person of color during our interviews. They would start to say one thing in response to a
question but course-correct on the way to their final answer so that it could not be taken as
offensive. I cannot say with certainty that their answer would have changed had I been a White
person, but my positionality did affect their interaction with me, especially in the one to one
context.
Alternatively, in the small group discussions, the group dynamics had the potential to
lead to people more freely sharing than they would in a one to one setting, similar to the effect of
the group in a focus group interview (Vaughn, Schumm, & Sunagub, 1996). The group was
composed of five White people, two Colombians, and one Black person, making White people
the numerical majority. Because a White majority was a setting in which everyone in the group
was accustomed, people openly shared, especially as the semester progressed and we became
more comfortable with one another. Alternatively, the effect of the group dynamics in the small
group discussion setting led a few participants to be more hesitant to engage in conversations,
especially because there were others who were more talkative. In this instance, the one to one
interview setting was helpful for them, but because the group was small and we only had 100%
attendance once, as the semester progressed everyone’s voices began contributing. Since
interviews and the small group discussion were affected more heavily by my positionality, the
journals, which have less interpersonal interaction, will be another way of further triangulating
my data.
The final things I would like to say about overcoming the challenges associated with my
positionality is that I positioned myself in multiple ways apart from my race and gender.
Although I positioned myself as African American and female, I also positioned myself as a
graduate researcher, educator, Christian, and fellow church member. My position as a church
member who did not share a racial identity with any of my participants gave me an outsider-
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within status that Collins (2009) claims “can foster new angles of vision on oppression” (pg. 14).
I worked to use this status to my advantage by highlighting our shared identities as Christians
who attended MWC mainly through the use of the pronoun “we”, but also by continually
narrowing our discussions from broad platitudes to how the topics applied to our church. I also
worked however, to share alternative perspectives as an educator and person of color, and
multiple participants shared that they appreciated hearing new perspectives from the group,
including mine as an African American person.
Ethical
The main ethical concern regarding my research was around the idea of power dynamics.
A substantial number of my participants were White, and I was therefore what Kirsch (1999)
describes as studying the dominant others by reversing “the critical gaze of the researcher”,
redirecting “the research agenda”, challenging “power inequities, and” laying” bare the process
whereby “others” are constructed as research subjects” (p. 61). My position as researcher and
educator, put me in a position of power over my participants. Participants perceived me to be an
objective expert in the content area which had the potential to lead to uncritical absorption of
ideas shared. My position as an African American had the potential to further that conception
when it comes to talking about issues of race. That same position however, gave participants
who are White and/or male a position of societal privilege and power that I do not have. I was
also the youngest of all my participants, meaning I had the least amount of life experience, and
one was significantly older than me. I have not been able to find anything in the research
literature about navigating this challenge. There are many publications discussing navigating
power differentials as a White researcher working in a marginalized community (Adamson &
Donovan, 2002; Fine, Weis, Weseen, & Wong, 2000), and there are reflections of researchers
from marginalized populations working in marginalized communities (Muhammad, Wallerstein,
Sussman, Avila, Belone, & Duran, 2015; Rowe, 2014), but I have not found advice on
navigating power differences as a researcher from a marginalized population working with
dominant groups. Therefore, I had to figure this out as my research progressed. As in teaching
predominantly White groups as a person of color, I found it helpful to decenter myself as the
researcher where appropriate in my interactions with my participants as well as in my
representation of them in my results. Some of the ways I attempted to decenter myself as the
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researcher were to use recording devices during the small group Bible studies and interviews.
The use of a camcorder during Bible study meetings allowed me to fully participate as the group
facilitator without worrying about taking notes and making observations. The use of audio
recordings during interviews also limited the amount of notes I needed to take and simulated a
conversational setting.
My critical theoretical framework also brought up difficulties regarding how I
represented my participants. Jones, Torres, and Arminio (2014) warn that when using a critical
perspective, researchers face an ethical decision of representing participants in a way they may
not understand. My response to this difficulty was to try to ensure my participants were
represented in a balanced light. If only bad things are reported, the participants become
objectified, but if only good things are reported, the researcher sends the message that no
systemic or structural changes need to be made (Lather & Smithies, 1997).
Lastly, my position as a church member conducting research among fellow church
members presented ethical concerns. Kvale and Brinkman warn against researchers seducing
participants into disclosing “information they might later regret” (as cited in Jones, Torres, &
Arminio, 2014, p. 148). My insider status as a church member had the potential to lead to people
sharing things that they would not normally share with an outsider. I was not entirely sure if this
was a liability or an advantage, but it seemed like a combination of the two. Jones, Torres, and
Arminio (2014) also warn against “expecting or promoting the goal of creating friendship”
(p.149) within the research because it is “illusionary and fleeting” (Fontana & Frey as cited in
Jones, Torres, & Arminio, 2014).
Since I am member of the community in which I am conducting my research, I found
their assessment to be incorrect in my situation. Firstly, one of the goals of the small group Bible
studies at the church is for people to build relationships and make friends. Secondly, I already
knew all my participants who signed up, though I had differing relationships with each. Melissa
was the person who I knew for the shortest time. I met her sometime last year, but I had cared for
one of her children previously in the church’s childcare service. Angie, George, Samantha, and I
were steady acquaintances as they have been at the church for the entirety of the nine years that I
have attended. I was most acquainted with José and Rose because José is also a graduate
student, and they both used to be involved with the campus ministry group of which I am a part.
They were also both in a small group Bible study that my husband and I had been a part of in the
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past. Lastly, I knew Ellen because she is the grandmother of a friend of mine. That friend lived
with her for a while, and he and her husband did occasional car repairs for me, so I would also
see her outside of church sometimes. Like José and Rose, Ellen was also in a small group Bible
study that I had been a part of in a previous semester. I probably have gotten to know her the
most as a result of the study because I started volunteering at the church’s food pantry afterward,
and she is in charge of it. What Jones, Torres, and Arminio (2014) warn against is an
appropriate caution for what Stovall (2014) deems “helicopter research” “where university
faculty “drop down” on communities and leave once they have collected their data” (p. 182), but
like Stovall, I am a part of the community in which my research took place. Although this type
of research can evoke criticisms, Stovall (2014) discusses multiple benefits this type of research
has. Such benefits include consistency and accountability because being a part of the community
makes you accountable to your participants. In “helicopter research” the researcher has the
freedom to take the mindset of their interactions with participants are only temporary; this
mindset can negatively impact how they interact with or how they represent their participants.
When researchers are a part of the community, they are more likely to take care in their research
methods and representation.
Conclusion
In this chapter, I discussed why case study methodology was an appropriate strategy of
inquiry for my research. It was not only suited for answering my research questions, but was
also aligned with my research paradigm. The fact that it answers “how” and “why” questions
made it appropriate to answer my research questions. Also, because case studies are partially
defined by the case being a bounded system, the setting and timeline of my planned study fit
well. Case study’s pragmatic or transparadigmatic nature was well-suited for my distaste in
elevating one research paradigm over another. To situate my use of case study within the
literature, I provided a brief review of some recent studies that have used case study as the
methodology. I also discussed relevant developments in the field including reconceptualizations,
methodological expansions, and the use of critical perspectives. Lastly, I discussed the methods I
employed and how I addressed challenges that arose from using this methodology. In the next
chapter, I will describe how I analyzed the data I collected and discuss my findings.
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CHAPTER 5: DATA ANALYSIS AND FINDINGS

In the previous chapter, I discussed how I used case study methodology to collect my
data. In the first half of this chapter, I describe the process I used to analyze the data I collected.
In the second half of this chapter, I share key themes and findings that resulted from my analysis
of the data.
Data Analysis
Within qualitative research, data analysis begins during data collection rather than after
(Merriam, 2009). This is because qualitative studies are inquiry-driven, and as data is collected
and analyzed, the research design is subject to change (Merriam, 2009). In the paragraphs that
follow, I refer to the data analysis that occurred concurrently with my data collection as
preliminary data analysis. For preliminary data analysis, I relied primarily on memos and
reflections. Throughout the time of my data collection, I wrote a reflection within two hours
after each Bible study meeting noting anything that seemed important from the discussion to me
at that time. If an idea or statement connected to my theoretical framework or something I had
read in the literature, I made note of this in the form of a memo. Merriam (2009) describes this
as writing observer’s comments. This is one method she mentions as important for data analysis
during data collection. Writing memos about what the researcher is learning is another method
she endorses (Merriam, 2009).
For case study research, Yin (2014) recommends creating a case study database as a
means of increasing reliability. A case study database is a place where all the data related to the
case study is stored, but remains retrievable (Yin, 2014). Since I had a large amount of data, I
decided to use NVivo, a computer assisted qualitative data analysis system, to store and manage
my data for the purpose of analysis. My lesson plans, post-Bible study reflections, and reflective
journals that the participants wrote at the end of each meeting were handwritten, so I had to type
these in order to add them to my case study database. The process of typing these gave me
additional time to review them during the data collection process. Based on what I or my
participants had written allowed me to adjust future lesson plans and interview questions. I
followed a similar process for my interviews and observations. A third-party transcription
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service transcribed the interviews. Prior to entering them into my case study database, however,
I reviewed each of them for accuracy by reading the transcripts as I listened to the recordings; I
corrected any errors that I noticed. I typed my observations of the video recorded Bible studies.
For all the data that I reviewed prior to entry into my case study database, I took note of any
references that related to my theoretical frameworks and the research literature. Lastly, during
my preliminary data analysis I created a document in my case study database of potential themes
where I listed my thoughts of possible salient ideas that might be important findings from my
research. I continued to use this document throughout the remainder of my data analysis.
In my chapter on methodology, I stated that I was using what Merriam (2009) defined as
a heuristic case study. A heuristic case study seeks to “illuminate the reader’s understanding of
the phenomenon under study” (p. 30) and may either discover new meaning or confirm
something that was already known. Using a heuristic case study, the researcher can
•

explain the reasons for a problem, the background of a situation, what happened, and
why,

•

explain why an innovation worked or failed to work…

•

evaluate, summarize, and conclude, thus increasing its potential applicability”
(Merriam, 1998, p, 31).

Heuristic research is closely related to phenomenological research (Moustakas, 1990) and
therefore some of the theoretical underpinnings that drove my data analysis strategies were
borrowed from phenomenology. Merriam (2009) describes phenomenological analysis as
figuring out the essence or basic structure of a phenomenon. In good phenomenological data
analysis, the researcher suspends judgment, removes or becomes aware of prejudices, and
attempts to see the phenomenon from different angles (Merriam, 2009). Although I agree being
aware of prejudices is important, I do not believe it is possible to completely remove them or
suspend judgment, and this was not my aim since I was not doing a true phenomenological
study. Merriam (2009) was also writing from an interpretive epistemology, whereas my research
was more critical in nature. Heuristic inquiry differs from traditional phenomenology in the
sense that, unlike phenomenology which encourages the researcher to maintain a sense of
detachment, in heuristic inquiry, the researcher involves his or her own experiences as a part of
the data analysis. (Merriam, 2009; Moustakas, 1990). In this study, I considered myself a
participant, and my experiences were a part of the data analysis. Therefore, although I used
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some phenomenological methods in my heuristic case study, I relied primarily on data analysis
strategies designed for case studies, rather than those designed for heuristic inquiry or
phenomenology.
In case study research, it is important to convey an understanding of the case through the
use of description (Merriam, 2009). This feature of case study research aligns well with
ethnographic analysis which focuses on providing a rich, thick description (Meriam, 2009). In
ethnographic analysis, the researcher provides a description of what happened, analyzes the data
by highlighting what things were essential and how they were related, and interprets the meaning
of his or her findings (Merriam, 2009). Yin (2014) states the importance of providing a case
description, which I did in the previous chapter. In the section that follows, however, I will
provide a deeper description of my participants because without knowledge of who the
participants were, the rest of the findings have no context. The profiles of the participants are
both a form of description and analysis, because although they serve to provide a richer
description of the case, I also selected what I believed to be salient about each of us. I asked the
participants to read over the description I wrote about them so they could decide if they felt I was
portraying them accurately as a form of member checking (Jones, Torres, & Arminio, 2014).
The last part of ethnographic analysis is interpretation (Merriam, 2009). Yin (2014)
states the importance of relying on theoretical propositions for case study analysis. I used coding
to analyze my data. I began with a combination of attribute, structural, simultaneous, and
provisional coding (Saldaῆa, 2009) as I read through my data. Attribute coding is the coding of
descriptive information (Saldaῆa, 2009) and was useful for me to construct the participant
descriptions. Structural coding uses a “content-based or conceptual phrase representing a topic
of inquiry to a segment of data that relates to a specific research question” (Saldaῆa, 2009, p. 66).
Simultaneous coding is the use of more than one code for a single excerpt of qualitative data
(Saldaῆa, 2009). I mostly used simultaneous coding to link findings in my study to ideas from
the research literature. Provisional coding uses pre-determined codes developed from the
literature review or conceptual framework of the study (Saldaῆa, 2009); I coded based on the
tenets of my theoretical frameworks: Critical Race Theory (CRT) and Critical Whiteness studies
(CWS). Upon completing my first cycle of coding, I read through what I coded to look for
patterns (Saldaῆa, 2009), and separated the codes into categories. I then looked for how these
categories answered my researched questions; I used this method to create the themes that are
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listed in the following section. In the following chapter I complete the interpretation step of
ethnographic analysis by linking my findings to the broader research literature and describing
implications.
Findings
In the first section of this chapter, I described the methods I used to analyze the data I
collected. In this section, I begin by describing my participants in more depth than I did in the
previous chapter. Although I considered myself a participant as well, I do not include a
description of me because I described myself in the introduction and furthered that discussion in
the methods and methodology chapter when discussing my positionality. By providing a richer
description of the participants, I create a context by which the themes I later describe can be
understood. Regarding the participant descriptions, some of them contain more information than
others because not all participants participated in interviews.
Participant Descriptions
Samantha is a White American female. She is 40 years old and has attended Midwest
church (MWC) for 15 years. She has been married for 13 years and has two adopted daughters
of mixed race. She attributes her desire to be able to effectively educate them about racial issues
as the primary reason that she joined this small group Bible study which was advertised as a
place to learn about racial and ethnic diversity from a Biblical perspective. She recognizes her
lack of knowledge regarding issues of race. This lack of knowledge is likely due to the fact that
she grew up in a small, predominantly White town in Wisconsin. From her childhood, she does
not remember race being discussed in her household, with the exception of being taught that
everyone was equal. This was also not a topic she learned about in school, other than briefly
learning about Martin Luther King, Jr. She also remembers her grandma using inappropriate
terms to describe people of color and their family telling her that those terms were unacceptable.
Due to these experiences, she struggles discussing racial issues due to the fear of being offensive,
yet she is still willing to discuss these issues because she recognizes their salience in our society.
She came to this recognition mostly after she and her husband adopted their daughters.
Despite the lack of experiences with different races and ethnicities in her formative years,
her time in the air force exposed her to diversity, and she was able to learn more about people
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from backgrounds different from her own. She has continued to interact with people of different
races and ethnicities and attributes this ability to the diversity present at MWC. When she first
moved to this city, she spent Thanksgiving alone because no one invited her to dinner. As a
result of this experience, she and her family are intentional about inviting people who have
nowhere to go for holidays such as Thanksgiving and Easter. Due to the university setting, many
of these invitations are often to international people, which exposes her and her family to people
of different backgrounds. This is uncommon in our society that is largely relationally
segregated.
Rose is a Colombian female. When asked her ethnicity, she stated that she is identified as
Hispanic in the U.S., but that is not how she identifies herself; she was unsure of how to identify
her race or ethnicity. She is 29 years old and has attended MWC for 3 years. She is married to
José who is currently a PhD student. His schooling is the reason they came to the U.S. She
currently works as a nanny for a Turkish professor; this is one of her major interactions with
someone from a different cultural background. She is also in the process of working to go back
to school for a Master’s degree while she is here.
Prior to coming to the U.S., she never thought about racial issues because unlike in the
U.S. where she sees all the races segregated, the diverse population in Colombia is mixed. By
the end of the study, however, she became more aware that although racial discrimination is not
a huge issue in Colombia, socioeconomic segregation is. Coming from a lower socioeconomic
status, her marriage to José (who was from a higher socioeconomic class) and their migration to
the U.S. broadened her view of the world. Since coming to the U.S., she has been working to
adapt to the American culture. Her reason for signing up for this small group Bible study was to
learn about racial issues in the U.S. context. Although she has not personally felt segregated or
separated, she recognizes the salience of race within the U.S. through her observations of the
segregated nature of U.S. society and wants to learn more about the topic.
She describes herself as not a very social person who maintains few close relationships.
Throughout the course of the study, she became more aware of her own prejudices and
stereotypes she had against certain groups of people, but she desires to have friends from every
race, and therefore recognizes the importance of learning how to interact with people from other
cultures. Regarding her social interactions, she mostly interacts with Latinos. As far as people
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from other racial backgrounds, her interactions are mostly with White people she meets from
MWC.
José is a Colombian male. He is 30 years old and has attended MWC for 3 ½ years. He is
married to Rose, and they came to the U.S. for him to pursue his PhD. When asked how he
identifies his race or ethnicity, he is unsure. Because he is from Colombia, he feels that makes
him Latin American, but when he researched the history of his last name, he found out his
ancestors came from a small village in Spain. “So does it make me a White European? I don’t
know” (José, interview 1, October 2, 2017)5. He settles on Hispanic because he feels it includes
all people from Spanish-speaking countries, however, when discussing Colombia’s history, he
distanced himself from his Spanish ancestors stating that the people from Spain “conquered us
[Colombian people]” (video notes).
Regarding his experiences with race, José states that he never thought about race when
living in Colombia. He recalls learning in school that the Colombian population is a mix of three
ancestral races: White Spanish conquerors, Indigenous people, and Black people that were
brought as slaves. It was not until they came to the U.S. that they began thinking about race
because the topic is so prevalent. He also recognizes that as internationals, he and his wife could
experience racial discrimination. One of his reasons for signing up for this small group Bible
study was to better understand the problem of race, and be prepared should they encounter
issues. He wanted to know how they could react from a Christian perspective. His other major
reason for signing up for this group was because he could not understand why so many White
Evangelicals voted for Donald Trump. Although he has not experienced any racial issues
personally since attending MWC (which he describes as mostly old, White people, but does
acknowledge the presence of some diversity), he wanted to learn more about racial issues in the
U.S., specifically as they relate to Christians.
Melissa is a White, American female who has attended MWC for approximately 2 years.
She is a professor at the local university and sees herself as a progressive person and a
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feminist. Her reasons for signing up for the group were that she was interested in the topic, she
wanted to support my work as a graduate student, and she has 3 children of mixed heritage. She
also has similar discussions (on race and culture) with her students and was interested to
experience these discussions from a Christian perspective.
Her experiences with race include her interactions with her husband, who is Black, and
her children. Her previous marriage was to a Hispanic man. She also previously attended a
Black church and has attended NAACP meetings in the past. She states that although she is
hyperaware of being the only (or one of few) White people present in those settings, it helped her
be more aware of how her daughter felt in the situations where she was the token Black
person. She also recognizes that these experiences are not the same as being a minority as she
can always leave and be among a majority of Whites again, but she believes White people should
put themselves in those situations to help them develop empathy.
Angie is a White, American female who has attended MWC for 15 years. She is married
to George. She teaches at the local university in the School of Management. She is also a
lawyer, a novelist, and she homeschools her children. Regarding her interactions with people of
different racial backgrounds, she states that it is hard to have deep friendships in general
regardless of race because of how busy she is. In her formative years, she grew up in the South
and then in Nebraska so she did not have much experience with diversity. One of the reasons
she loves her teaching job now is because of the exposure it allows her to international
students. She tries to be intentional about interacting with them beyond class by inviting them
over for dinner during Thanksgiving weekends. She also feels this is important for making sure
her children are exposed to diversity. Due to her lack of experience with diversity growing up,
one reason she decided to join this small group Bible study was because she is aware that racial
issues exist (even though she has not experienced any) and she wanted to make sure that she is
not contributing to them in unconscious ways.
George is a White, American male. He is 45 years old and has been married to Angie
for 22 years. He has attended MWC for 15 years. He is also one of the pastors on staff at the
church. Due to his father’s business assignment, he spent seven years of his early childhood in
Southeast Asia beginning in kindergarten. He and his family spent four years in the Philippines
and three years in Singapore. He believes this experience allowed him to learn about other races
and cultures even though these topics were never formally taught in any of his K-16 schooling
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experience. He also feels that he had the opportunity to learn what it felt like to be different as
he was always in the minority as a “blonde-headed, primarily Norwegian in ancestry, Caucasian
male child in an Asian country” (George, interview 1, October 12, 2017).
George’s first time in a U.S. school was when he was in 7th grade, and he admits he
“probably had blinders on pretty well on terms of racism or again, bias or conclusions that
people would draw based on national origin or by race and found maybe some subtle opinions
and attitudes in Indiana” (George, interview 1, October 12, 2017). He attended a diverse high
school in Indianapolis, but does not recall ever formally learning about race or race issues in high
school or college. This was also not a topic of conversation in his household growing up, nor
was it discussed in the churches he attended beyond a vague sense of God being the Lord of all
nations. He decided to participate in this small group Bible study to raise his own awareness
about other cultures because he may want to live overseas again in the future. He was also
interested in learning about other people’s perspectives within the church. Unfortunately, due to
his schedule, he only attended four of the eleven meetings over the course of the twelve weeks,
and he recognizes that this diminished his experience.
Ellen is a White, American female who is 75 years old. She has attended MWC for 5
years, but has visited over the course of the past 16 years because her son-in-law and daughter
are pastors on staff at the church. She grew up in a small, predominantly White town which she
describes as having a lot of prejudiced people, although she does not recall ever feeling that way
herself. She also describes the church that she grew up in as all-White and having racism
present. Although she currently does not have much interaction with people of different races
and ethnicities, she has had interactions and experiences with diverse groups of people over the
course of her lifetime due to the missions work she did in Newark, NJ (which she described as a
melting pot) and in Pennsylvania with a drug rehabilitation program. She currently runs the
church’s food pantry program which allows her to interact with people of different races and
socioeconomic statuses.
Themes
The participant descriptions above are meant to provide the reader with an in-depth
understanding of the participants to better contextualize the following themes. After coding my
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data, I constructed four major themes6 to answer my research questions; each theme has subthemes associated with them. For a reminder, the research questions are:
1. How does the use of a multicultural education curriculum focused on race and
ethnicity affect a group of Evangelical Christians in a small group Bible study?
a. What are the thoughts and attitudes of the participants on topics related to race
and racism?
b. How do the participants make meaning of their experience?
I aimed to answer these questions with the themes I constructed. The first two themes address
the thoughts and attitudes of the participants:
1. Hesitancy to discuss race or topics surrounding racial issues
a. Discomfort or fear
b. The “It” factor
2. Acknowledgement of racism and White privilege
a. Surprised by the prevalence of racism
b. Recognized the role of history in contemporary racial issues
c. Recognized the covert nature of modern racism
The second two themes address how the participants made meaning of their experiences and the
things they were learning:
3. Cognitive dissonance
a. Negating the role of race and culture or diverted the topic
b. Attempting to balance hopes versus realities
c. Defensiveness
4. Recognizing barriers and solutions
a. Recognizing barriers
b. Identifying solutions
c. Upholding or contributing to barriers
I discuss each theme in detail below.

6

An explanation of how these themes were constructed is described in the data analysis section of this chapter.
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Hesitancy to Discuss Race or Topics Surrounding Racial Issues
Discomfort or Fear
This first theme was demonstrated by most of my participants (excluding Melissa and
Rose) in two major ways. The first was in the acknowledgement that discussing racial issues
made them uncomfortable. As demonstrated in the quotes below, however, the reasonings for
these discomforts differed for some participants:
Shalyse: Okay. What have you learned about yourself as a result of this experience so
far?
George: Well, I like to think I've got it pretty well together. The topic still makes me
uncomfortable. I think that has been a bit of a surprise for me (George, interview 2,
November 15, 2017).
In this example, George is made most uncomfortable with discussing racial topics because these
discussions made him realize that he was not as “well together” as he had previously assumed.
There seems to be an aspect of failing to achieve the level of cultural competence that he held for
himself, as demonstrated by an exchange we had in his third interview:
Shalyse: Mm-hmm (affirmative). In your opinion, what does it mean to be Black in U.S.
society?
George: I see that as more of a minority position from both a population count but some
perceptions there of [inaudible 00:10:56] power authority resourcing.
Shalyse: What does it mean to be Hispanic?
George: So now I'm playing through all the different stereotypes, right, [inaudible
00:11:22] ... I'd probably answer it very similar. Traditionally minority immigrant but
growing in both population and power authority population size, vibrancy. I guess I
answered all three of those more on the demographic side than anything else, but I'll let
you parse all that out.
Shalyse: Okay. What does it mean to be Asian?
George: Wow, I'm really just playing to all the stereotypes now, aren't I? Same answer.
(George, interview 3, January 5, 2018)
In this example, George gives statistical answers when asked what it means to be of a certain
racial group in the U.S. He mentions that he thought of stereotypes on two occasions (Hispanics
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and Asians), but he does not share any of these in his answers. George’s desire to uphold his
own standard of how interculturally competent he should be is made clearer when comparing his
answer to these questions to Rose’s answers. To my knowledge, Rose never expressed
discomfort in discussing these issues over the course of the study:
Shalyse: What does it mean to be Hispanic, in the US society, in your opinion?
Rose: Basically, to be from Mexico. Everybody thinks that. Speak another language, they
are illegal, many of them ... Many people taking advantage of the system, which is not
that it's false, but not everyone is like that. It's also people that have been suffering, from
their countries, or they have ran away from the conditions of our countries. Looking for a
better opportunity, and Hispanics, mainly, do the type of work that Americans are not
willing to do, like construction, or to be a cleaner lady.
Shalyse: Okay, and what does it mean to be Asian, in the US society?
Rose: Asians, I relate a little bit more in terms of many things, they're also running away
from the conditions of their country, or those are just very rich people that are living here.
Most of them have also this background of poverty in their countries, they're looking for
opportunity. They also have their own culture as well, as the Hispanics, they keep their
culture, and they live very close to each other, or try to live. Yeah (Rose, interview 3,
December 15, 2017).
As seen by Rose’s comments, she is aware that these are stereotypes, and although she expresses
differing levels of agreement with their accuracy, she was not uncomfortable sharing what she
had learned about these groups.
The next source of discomfort was based on a lack of education about the topic of race.
Unlike George, who indicated through other interview questions that he felt that he should be
interculturally competent based on his life experiences (including living in Asia for a part of his
childhood), Samantha feared discussing racial issues because of a fear of offending other people.
She felt that “it’s an offensive word to a lot of people” when I asked her if she was comfortable
talking about the topics of race and racism (Samantha, interview 2, November 7, 2017). (Her use
of the word “it” here ties into the next sub-theme of this section). Similarly, José admitted
concern that he might say something inappropriate, due to English being his second language,
and coming from a different cultural background could cause someone to interpret something he
said as offensive. He described Americans as more easily offended than what he was used to in
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Colombia. In both cases, Samantha and José feared discussing racial topics due to a lack of
education around these topics during their upbringing. For Samantha, race, among many other
topics, was taboo as she grew up, and she was not taught about racial issues at home, school, or
church during her formative years. For José, having come from another culture, he lacked an
understanding of racial issues in the U.S. as well as how to effectively communicate about them.
Finally, I experienced some discomfort in discussing certain racial issues due to an
imbalance of power in the group. This is demonstrated in one of my reflections after one of our
Bible study group meetings:
I've noticed that being the only Black person in the group, I've been a bit hesitant in
naming White people as the dominant group that benefits from racism. Perhaps I have a
fear of alienating my participants or causing them to feel shut down. Although I'm pretty
positive I would have Melissa's support in such a statement. How do I make this
statement without the other White people in my group becoming defensive? (researcher’s
reflection)
Although I have some years of experience teaching about race and other contentious issues to
predominantly White groups of students, I somewhat maintained a balance of power in the
classroom context. Although there was a racial power differential in favor of my students, my
role as their instructor balanced that out to an extent in my mind. In the case of this Bible study,
however, if I alienated my participants, they could have withdrawn from the group and the study.
I also was concerned with maintaining a group where people did not feel attacked and would
honestly and openly participate. These circumstances made a topic that I regularly discuss more
challenging for me.
The “It” Factor
I named this sub-theme the “it” factor because of the way in which some of my
participants avoided racial terminology and diverted the topic of discussion away from race. The
diversion tactic is discussed more in the later section on cognitive dissonance. The participants’
avoidance of racial terminology was likely a manifestation of their discomfort in discussing
racial issues, but I made it a separate sub-theme because the participants did not state discomfort
as their reasoning. Previously, I gave an example of Samantha using the word “it” in place of the
terms race or racism. Below are a few additional examples:
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Samantha has two children (daughters adopted- Black? mixed race?) but never actually
referred to their race. Stated that with her children, she joined the Bible study group
because she wanted to learn more about this topic because these conversations needed to
be had in their house. I was confused why (with that statement) she never actually
mentioned that her daughters were of a different racial background then [sic] she and her
husband. Maybe she assumed everyone knew her daughters. (researcher’s reflection)
In this excerpt, although Samantha does not use the term “it” to refer to race, she completely
leaves any mention of the race of her daughters out of her statement. Although it is important to
have conversations about race with all children, the detail that her daughters are of a different
racial background than her and her husband was important to her motivation for joining the
group (as I discovered in later interviews and conversations). In the next excerpt, the use of the
word “it” is more prevalent in the avoidance of racial terminology:
Angie- Loves her job b/c of the international students she gets to work with. Grew up in
the South where it wasn’t an issue in her community. Moved to Nebraska- not much,
homogenous area. “It’s just something that I’ve never really felt that separation, but I
know it exists in some places, so just wanna understand it and make sure I’m not
contributing to it in unconscious ways.” –this is the reason she gave for why she signed
up. (Angie’s use of the word “it” is interesting because at some points she is talking about
diversity, but others she is talking about racial separation/discrimination I think) (video
notes)
Angie’s comments mostly confused me because of her lack of specificity in what she was talking
about. I was unclear as to whether she was discussing racism or diversity, or if she was
confounding the two concepts as one. The same problem was present in the following interview
excerpt with Ellen:
Shalyse: That's good. What are some new things that you've learned so far?
Ellen: I guess what the new thing, I would think and I'm puzzled with, is the fact that it's
(italics added) so intense. After so many years, after things not being anywhere like they
were at that time.
Shalyse: You said it's still so intense. What are you referring to?
Ellen: That there's still problems between the races. It's (italics added) still racist. I talked
to somebody yesterday, and this was a volunteered thing. He didn't even know I was
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involved in this class or anything, and he was one of the leaders in the church, and he was
telling me that he felt like there was a difference. That the Black community in the
church is not treated the same. That was an eye opener to me. I see when dark skin people
come in, I don't feel like they're real comfortable. I'm not sure how to change that. (Ellen,
interview 2, November 1, 2017)
In this interview with Ellen, similarly to with Angie, I was unclear what she was referring to with
her use of the word “it”. Because this was an interview, I was able to ask her for clarification,
but in her response, she still uses “it” with no clear antecedent.
The hesitancy to discuss racism demonstrated by many of my participants was shown
through them either admitting their own discomfort or fears, or displaying their hesitancy by
avoiding racial terminologies. Both of these are important in a later theme, recognizing barriers
and solutions, because multiple people mentioned communication as one potential solution to
racial problems. Yet, a hesitancy to talk about these issues presents a clear obstruction to such a
solution. Additionally, the confusion I experienced in attempting to discover the meanings of my
participants who avoided racial terminology could easily present an additional barrier to
resolving racial issues due to the higher probability of their ideas being misinterpreted due to
lack of clarity in their statements.
Acknowledgement of Racism and White Privilege
Surprised by the Prevalence of Racism
All of my participants recognized that racism still exists in modern times, and over the
course of the semester, most recognized that it was a more salient issue than they previously
realized. Accompanying this recognition was surprise for many, and tied into the cognitive
dissonance that many experienced (discussed in a later section). Most of these instances of
surprise took the form of participants reacting to someone sharing their experience during one of
the Bible study meetings, but there were also examples of surprise indicated toward historical
events. In her final interview, Samantha shared that she was surprised to learn about some of the
history regarding racial policies in the U.S.:
Shalyse: Do you believe that racism is a major problem in the US?
Samantha: I would say it's probably more of a problem than what I thought.
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Shalyse: What caused your change in thoughts?
Samantha: Just some of the policies that were just blatant I never knew about, and it's not
... I guess it's because I was never taught in those contents, so I never was like one of
those ... we really did that? kind of a thing. [inaudible 00:21:15] Really? (Samantha,
interview 3, January 5, 2018).
Her questioning of “we really did that?... Really?” indicate her surprise and disbelief at the racial
policies that were present in the history of the U.S.
Although people demonstrated surprise related to some of the historical racial issues that
they learned about, hearing about contemporary, personal experiences was more surprising to
them. This surprise could stem from the idea that many may have assumed racism was largely
just an issue of the past rather than the present (although Samantha and Ellen are the only ones
who ever directly indicated this belief). One personal experience that shocked people was a
story shared by Samantha. In recounting experiences at the grocery store with her older daughter
(prior to their second adoption), she shared questions she would get from strangers:
Are they ours? Who does their hair? What else? Not so much now, but when we just had
our one daughter it was just kind of blatant questions of how did this happen? Really? I
came home one day, and I was kind of frustrated. I just would rather go get my groceries,
and just come home, and it would be great. I started asking my husband. I was like, "Do
you get questions about anything?" He said no, nothing. Not a thing. Then we were at the
grocery store together, and we were checking out, and basically the lady behind us asked
my husband if I cheated on him (Samantha, interview 1, September 30, 2017).
George was so surprised by her experience that he wrote about it in his reflection journal the
evening she shared it, and he brought it up in his two interviews that followed. José also
expressed surprise, but for a reason I was not expecting. He stated he could,
…recall my wife and I were shocked when we were listening to Samantha and the
incident she had at the grocery store. We were like, "Wow, no. This shouldn't happen."
That was shocking, but at the same time, that was an eye-opening that we had, that,
"Wow, this is serious." Now this is something that it is not only in institutions, or maybe
on the public arena, that's something that could happen even while you're doing
something as mundane as the groceries. It seems there's not a safe place. This could spark
at any moment (José, interview 2, October 31, 2017).
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Based on his statements, it seems that prior to hearing about Samantha’s experience, José viewed
racism as more common institutionally and rare in interpersonal situations. Samantha’s
experience, however, allowed him to recognize that racism was prevalent in both.
One week during the semester, we played a game called Road to Racial Justice (Kivel,
2015). This game provided participants with example scenarios involving race and different
options of how they might respond in the situation; it also provided opportunities for participants
to share their own similar experiences. There were multiple instances during the game where
participants were unsure of how likely a certain scenario would be to occur, but Samantha or I
often had a real-life story of something similar that had happened. To these instances Angie and
George generally indicated the most surprise. An excerpt from my video notes below
demonstrates one such instance:
Scenario card 9: You notice that sales clerks at a local clothing store on Terah follow
African American shoppers around the store, as if they expected these shoppers to
shoplift. (players are read a list of options and indicate their agreement or disagreement
with a thumbs up or thumbs down)…
2. Write a letter to the store management relating what happened and suggesting
sensitivity and diversity training for on-the-floor employees.
• Thumbs up all around if it was an obvious situation. Angie stated that was likely
the approach she would take anyway rather than engaging the employee because
the employee was an idiot. I shared that management might not necessarily be
better and related the story of a White friend who was working retail in the St.
Louis area and was instructed by the management to keep an extra eye on the
Black people who came in because they couldn’t be trusted. Angie was
surprised: “Wow…wow, that’s just wrong” (video notes excerpt)
Angie’s statement about going to management instead of the employee shows her denial (or
ignorance) of the prevalence of racism. She assumes that if racial profiling were to occur, that it
is an isolated issue within the individual employee, and the management would obviously be
more informed or inclusive. Her response of disbelief to the experience of my friend shows her
surprise and indicates the cognitive dissonance present. This is discussed further in the
cognitive dissonance theme.
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I was not exempt from being surprised by the prevalence of racism, despite having come
to believe that racism is an everyday and ordinary occurrence. In reading Melissa’s reflection
journal entry one day, I literally yelled out “What?!?” when I read it:
I wonder to what extent the "comfortable"/"similar interests" justification is a copout.
Reminds me of when I taught in the (deep) South, and my students talked about their
school-sanctioned segregated proms. Black, White, and --more recently--Hispanic...
"Because we like different music" Really?! I wondered how resources are differently
allocated to the different proms... (Melissa, reflection journal)
My exclamation upon reading this reminded me that I, too am still surprised at the prevalence
of racism in the U.S., despite the fact that I teach about it.
Upon reviewing my data, I created two underlying reasons for the surprise that
participants expressed regarding the prevalence of racism. The first is a lack of education or
experience related to the issues we discussed. After we watched an excerpt from the film Race:
The Power of an Illusion (Pounder et al., 2003), Angie, George, and Rose wrote in their
reflection journals about how the history of institutional discrimination and its effect on
present-day were new information for them. Additionally, José wrote that “Learning about
systemic racism is [sic] schools and the statistics of black and brown males related to
incarceration” (José, reflection journal) was something new for him. Samantha shared in an
interview that her education related to race issues (specifically history) was not done well. For
José and Rose, growing up in Colombia gave them no background knowledge of U.S. race
relations. This was confirmed by José’s statement, “Well, I think race was not even in my
mind while I was living in Colombia” (José interview 1). During the game night, in response to
a story I shared, Angie replied that she had a hard time imagining the experience because of
where she had grown up. This is shown in the following excerpt from my video notes:
I did share the story of my Black friend who was at a poster sale at Purdue once where
as she was leaving, she was chased down and accused of stealing a poster, while
nothing was said to her non-Black friend that she was with. Angie stated that if she
actually saw this happening, she would say something, but she was having a hard time
imagining it, likely because she grew up in Nebraska (video notes).
The lack of knowledge and experience with regards to race is likely a large contributor to why
participants were surprised by the prevalence of racism in contemporary society. The second
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reason for the surprise that participants indicated is likely due to hope. Personally, my shock at
Melissa’s story about the separate proms was born out of the fact that I like to hope things are
getting better. Melissa and José also discussed hope related to the future of churches in the
U.S. becoming more multiethnic and making a positive difference in race relations. Hearing
stories such as the ones that participants shared related to racism were counterintuitive to
maintaining the hope that people had regarding race relations in our society. This is discussed
in greater depth in the cognitive dissonance section.
Recognized the Role of History in Contemporary Racial Issues
A finding that surprised me was that multiple participants acknowledged the existence
of White privilege, and by the end of the semester, they were able to articulate the role that
history had played in creating some of the current racial disparities present. Multiple
participants also stated that due to White privilege, although blame could be shared across
different racial groups, White people either had more of the blame or a greater responsibility in
resolving racial issues. José recognized a link between history and White privilege from the
beginning. When asked if he “believed that there are any racial or ethnic groups in U.S. society
that have certain advantages because of the color of their skin? If yes, what groups? And what
are some of those advantages?”, one of the two groups he responded with in his first interview
was White people. The other group was international people with outstanding academic
backgrounds (this is not a skin color), but he left this group out when asked the same question
in his final interview. In his first interview he stated “Advantages? Again, I will say
assumptions. For the case of the White people, I will say maybe we could think about they are
honest, hard workers. And the reason would be, that's how historically they have been
depicted.” (José, interview 1, October 2, 2017).
Although José recognized the role of history in White privilege from the beginning of
the study, most participants who acknowledged White privilege came to recognize the role
history played as a result of things they learned during study. George, for example, admitted
that he believed White privilege existed in the form of disparate educational opportunities and
resourcing inequalities, but he did not have data to support that belief. In his final interview,
however, his answer was more confident. When asked about whether he had an example of a
thought or belief that had changed over the course of the semester, he responded:
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Hmm. I'll give it a shot. Used to think that a bootstrap mentality of anyone can
accomplish anything, and now I have a better understanding of certainly maybe some
historical limitations. And I've taken a few additional steps towards understanding
privilege that exists that I did not fully appreciate before. One of the memorable pieces
out of our class was some of the videos talking about excessive inaccessibility to
mortgages and just access to financial capital. And if you extrapolate that over a couple
of generations between rental and homeownership and homeownership being a
significant part of a family's ability to accrue wealth over time, that's the inability
particularly maybe in African American communities to have access to capital puts them
at a ... There's a structural disadvantage when that existed. So insights like that would
answer the question and say yes (George, interview 3, January 5, 2018).
When asked the same question about any racial groups receiving advantages based on skin
color, Samantha and Rose both stated that they were unsure in their first interviews, but in their
final interviews, they were both able to state specific examples of how White people had
advantages in U.S. society.
The opposite case for this question about White privilege was Ellen. In her first
interview, she admits the existence of White privilege:
Shalyse: Do you believe that there are any racial or ethnic groups in US society that
have certain advantages because of the color of their skin?
Ellen: I think that Caucasian ... They look at the government officials, they look at the
leadership, they look at all over. So I think yeah that they probably get.
Shalyse: What are some of those advantages that you think?
Ellen: Advantages of ...
Shalyse: That Caucasians have.
Ellen: I think of probably anything they would have some advantages. That kinda goes
against some of the other questions but I think as far as ... I don't know. They come over
here, they set up a place. It was the Caucasian people that come over here and set this up
and work hard and got us where we're going and it was other racisms [races] that came
into. Is the way I understand it. So does that give them a little more leeway there? I don't
know. (Ellen, interview 1, October 5, 2017)
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Ellen’s explanation of White privilege is interesting in the fact that as she described it, she also
justified its existence. Despite this justification, she does acknowledge that history has played
a role in the current state of race relations. In her second interview, however, when discussing
the film we watched, she states, “I guess the movie was the biggest challenge. In my heart
inside I feel so sad that we would carry these things from way back, and this is a challenge for
me. Why can't we press forward?” (Ellen, interview 2, November 1, 2017). This is the
opposite of recognizing the role of history, and instead shows a lack of understanding the role
of history. This statement also implies that racism is a thing of the past, and the reason it's still
an issue is because people won't let go of the past. This statement does not acknowledge that
racism is still a contemporary problem. By her third interview, she states that as a White
person, she does not believe she has any additional advantages. This shows a reversal of her
acknowledgement of White privilege as well as not recognizing the role history plays in the
present.
Recognized the Covert Nature of Modern Racism
I was hesitant to include this as a finding because José is the only participant who directly
spoke to the idea of contemporary racism being covert. When asked if he believed that racism is
a major problem in the U.S., he responded:
Yes… Because it is inflicted by politics and media. That there must be a division between
people based on something. And such a division, which is broadly accepted, is based on
skin color because that's the first thing we see on a person. So ... in order to maintain such
classification, well, segregation has to implemented. It doesn't have to be the Jim Crow's
laws, but may be some other types of things. For instance, health access, economical and
educational opportunities. What else? The kind of services that people provide (José,
interview 3, December 14, 2017).
José’s description of the U.S.’s maintenance of segregation apart from Jim Crow laws is a
testament to his recognition of the covert nature of contemporary racism. Although José was the
only person to explicitly describe this phenomenon, the covert nature of contemporary racism
was acknowledged by multiple participants as we played the Road to Racial Justice game. The
feelings expressed by multiple participants are captured well by George’s statement in the
excerpt from my video notes below:
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Context: Rose got card 9: You notice that sales clerks at a local clothing store on Terah
follow African American shoppers around the store, as if they expected these shoppers to
shoplift. (Thumbs Up/Thumbs down)
George went on to say that if he saw something like this so blatantly, he’d likely step in,
but if it were more subtle, he would likely question to himself whether what he thought
was happening was actually happening and likely would not engage. (video notes)
Many of the participants stated they would be hesitant to act or speak up in similar situations
because of the nature of their subtlety. Unless the discrimination was blatant, they would likely
remain silent. Subtle is the reality of most racial discrimination in our contemporary society.
The first two themes described in this section (Hesitancy to discuss race or topics
surrounding racial issues and Acknowledgement of racism and White privilege) demonstrate the
thoughts and attitudes participants had during the course of the small group Bible study. The
next two themes (Cognitive dissonance and Recognizing barriers and solutions) show how
participants made meaning of their experiences throughout the semester.
Cognitive Dissonance
Cognitive dissonance was the choice of theme I used to describe the first way participants
made meaning of their experience within the small group Bible study. Cognitive dissonance is a
psychological theory predicated on the idea that people strive toward consistency in their thoughts
(Metin & Metin Camgoz, 2011). When inconsistencies (dissonance) are present they attempt to
return their thoughts to a state of consistency by attempting to reduce or eliminate dissonance
(Metin & Metin Camgoz, 2011).
Festinger (1957) suggests that individuals may change behavioral cognitive elements,
environmental cognitive elements or add new cognitive elements to reduce dissonance. To
illustrate, a habitual cigarette smoker who has learnt that smoking is bad for health may
change his behavior (e.g. stop smoking), change his knowledge about the effects of
smoking (e.g. smoking is not dangerous) or may add new cognitive elements that are
consonant with the fact of smoking (e.g. “there is more danger in traffic”) (Festinger as
cited in Metin & Metin Camgoz, 2011).
The participants in my study demonstrated cognitive dissonance in three major ways. They
negated the role of race and culture or diverted the topic, they attempted to balance their hopes
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versus realities, and/or they became defensive. Often, their demonstration of cognitive dissonance
also led to them contradicting things they had said previously.
Negating the Role of Race and Culture or Diverted the Topic
Ellen and Angie were the participants who most frequently either negated the role of race
or diverted the topic to some other focus, although George did this on an occasion as well. I
named Angie a master of diversion because she did it so frequently and so quickly during the
conversations for which she was present. She did this multiple times over the course of the
semester, but below are examples of three different scenarios during the discussions that arose
during game night. One scenario from the game described a Black person being followed by a
salesperson because the Black person was suspected of stealing. Angie stated that sometimes
there are just obnoxious salespeople (video notes). This statement completely ignored race as an
issue by providing another reason that the Black person was being followed, even though the
salesperson’s motivation was stated in the scenario. Another scenario described a town’s
celebration of Columbus Day and asked what people would do having the knowledge that
Columbus’s actions led to the deaths of many Native Americans. Angie responded that she
didn’t really have a problem with the holiday since there are all sorts of holidays that celebrate
people that she’s not really enthusiastic about (video notes). She did not give any examples of
such holidays, but her statement diverted the conversation away from Columbus, his actions, and
the celebration of his holiday as they related to racism. Angie’s most impressive diversion that
evening was in response to a real-life story that Samantha shared:
Samantha shared that she has friends who are adoptive parents and they have children of
multiple races. She shared that they’ve had experiences at shoe stores where they were
asked if the feet of their Black children were clean, but that’s never been a question of
their White children. George and Angie indicated surprise with George putting his head
in his hand and stating that was disappointing. Angie stated that everyone’s supposed to
put socks on when trying on shoes, so that type of question shouldn’t even come up.
(video notes)
Angie’s response about the socks was likely a way for her to handle the discomfort she
experienced when hearing this story. Given her background of not experiencing any racial issues
in Nebraska during her upbringing, hearing the experience of Samantha’s friends or trying to
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imagine the scenarios illustrated in the game likely caused cognitive dissonance for Angie. Her
way of removing that dissonance was to divert the focus of the conversation from race to
something else.
Another way participants removed dissonance was to negate the role of race or culture in
a situation. Angie stated on multiple occasions that race or culture did not matter for her in
creating relationships. She stated that “frankly it doesn’t matter if we’re different races or the
same race; it takes time to get to the point of that open and vulnerable relationship. And that’s
[time] something people are so short on today” (video notes). Although it is true that creating
and maintaining meaningful relationships requires an investment of time, this does not negate the
reality of cultural differences or racial disparities serving as barriers to those relationships
existing.
Angie was not alone in negating the role of race or culture. When asked what it means to
be White in U.S. society, George responded:
I think there's a ... I guess I look at it as there's the piece of being of Anglo heritage that
probably while you are from a immigrant family yourselves from Europe that’ve been
here maybe a little bit longer and so have been able to enjoy some additional benefits
(George, interview 3, January 5, 2018).
George admits to the existence of White privilege in his description of what it means to be
White, but similarly to Ellen, he gives a justification for its existence. Rather than attributing
White privilege to the ways in which Whiteness has been socially constructed in the U.S. to
disadvantage people of color, he attributes White privilege to time and numerical majority status
here. George’s statement that people from Europe have been here longer ignores the fact that
Native Americans and some Mexicans have been here longer, and Black people have been here
for almost just as long. Additionally, all of these groups have been here since the U.S. was
founded as a nation.
Ellen also negated the role of race or culture in several instances over the course of the
semester. When asked how she defined racism, she responded, “Well I suppose I would define
racism as somebody treating someone differently 'cause of their color, or whatever. It could be
the same thing with differences of life, you know?” (Ellen, interview 3, December 27, 2017).
Ellen’s response negated the role of race to the extent that her definition of racism no longer was
specific to race. She stated that racism could be differential treatment based on any type of
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difference. This view is further confirmed by Ellen’s interchanging of oppressions. On one
occasion, when asked what it meant to be Hispanic in U.S. society, Ellen responded with the
following:
Shalyse: In your opinion, what does it mean to be Hispanic in US society?
Ellen: I think Hispanic people have kind of a strength in them that drive them to do what
they want to do it seems like. I know a lot of them find the Lord and they're powerful,
they're just, they're powerful. I think they have a strength. I mean the one thing Hispanics
and Black people as well have is, I mean look at the abilities in their sports, they have
tremendous abilities, and their talents, I mean acting, and singing, and I mean they have
wonderful talents in that.
Shalyse: All right.
Ellen: I don't know if there is a difference in them, I don't see it. I mean, it could possibly
be, and I wouldn't see it.
Shalyse: A difference?
Ellen: As far as them in making in that area?
Shalyse: Mm-hmm (affirmative). In the area of like acting, and sports, andEllen: Yeah, and their talents and abilities.
Shalyse: Okay.
Ellen: There may be, but I just don't see it. I know there's a lot of children lost in the
shuffle that have great talents and abilities that probably don't get there, but I'm not sure
that that's a racial problem. I mean I grew up in a place where I loved sports, I loved
being in them, I had no opportunity to do it because we didn't have a car, we didn't have
this, we didn't ... and it's the same way with them, their opportunities just aren't there. I'm
not sure that that's ... we can kind of put that down as a racial thing (Ellen, interview 3,
December 27, 2017).
The stereotypes shared here are problematic and will be discussed in the final theme on barriers
and solutions, but Ellen’s statement about her lack of opportunity negates the role that race plays
in the lack of opportunities for many Black and Hispanic people on a systemic level.
A final example of Ellen negating the role of race is provided in her response to the
question of how common racial problems are in the U.S.:
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Ellen: Well I think they're pretty common. I can remember when we were in Newark, and
I was in some court situations with young people, and I can remember seeing some things
that I thought was so cold and cruel. I know there's a lot of things being done that are not
justice, and they're not merciful, and they're from bad judges, and bad decisions from
people that should be making wise choices, and decisions, so I know that. So what was
the question?
Shalyse: How common do you believe racial problems are in the US?
Ellen: I think they are a common thing. I know my son-in-law was ... He's Black, he's
from Saint Lucia, and he drives tractor-trailer, and there was a guy robbed a bank, and
they stopped him, and I mean, there was tons of cars just circled him. I don't know why
they would even suspect him, why that would ... I know to keep people safe we can't
always expect them just to not profile, that's something we have to let them choose and
decide, but they are doing wrong things.
Ellen’s answer to this question changed from her first interview where she stated that racial
problems were only common because the news media propagated them. Here, she states two
separate examples of contemporary structural racism. Her cognitive dissonance is shown when
she contradicts herself, however, when talking about her son-in-law. Ellen acknowledges the
role of race when she states that her son-in-law, who is Black, is pulled over by the police for
being suspected of robbing a bank. She immediately backtracks to negating the role of race in
her statement “I don't know why they would even suspect him.” Her preceding statement
identifying him as Black and her following statement justifying racial profiling strongly suggest
that Ellen did know why her son-in-law was suspected, but to remove her dissonance in this
situation, she denies the role of race.
Attempting to Balance Hopes versus Realities
Another way my participants demonstrated cognitive dissonance was by holding on to
how they hoped things were or how they should be amid what they knew was present in reality,
or the new things they were learning. This excerpt from George’s first interview provides an
example of this:
Shalyse: Do you believe that racism is a major problem in the United States?
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George: I would like to say no but I think the reality is closer to yes, it continues to be a
challenge...
Shalyse: Do you believe that race is very important in determining who is successful and
who is not in US society?
George: I would like to think that the answer is no, that the opportunities of a free and
open society would be available to people of all backgrounds, socio-economic,
educational, even racial.
Shalyse: You said you would like to think.
George: Mm-hmm (affirmative).
Shalyse: Does that mean you aren't fully convinced?
George: I remain optimistic but leave room to be wrong. (George, interview 1, October
12, 2017)
George’s use of qualifiers such as “I would like to think…” shows that he is not fully convinced
of his own thoughts regarding racial equality in the U.S. He maintains this hope that race is not a
major issue, but seems less convinced in his third interview:
Shalyse: Do you believe that racism is a major problem in the U.S.?
George: I, again, probably hang up on the word "major" and say it's a issue, significant
issue, major problem. I would put is as optimistically as saying I hope that's not the case.
Then I read the same news reports that you do and probably ascribe more open
aspirations [inaudible 00:13:19] realities.
Shalyse: Can you repeat the last thing that you said? I couldn't hear you over the chair.
George: Maybe. What's the last part you do have?
Shalyse: You said, you were talking about the news reports that you read, and I didn't
really hear what you said after that.
George: Good. Probably something along the lines of contemporary news reports or what
you see in published news reporting underlines or makes the point that there continue to
be significant and meaningful issues (George, interview 3, January 5, 2018).
Alternative to his first interview, George states his own doubts without being questioned about
them. He attempts to remain hopeful about racial relations despite the news reports he has read
that describe a reality different to what he would prefer.
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Similar to George, José expressed some doubts in his first interview about equal
opportunity in the U.S.:
Shalyse: Do you believe that everyone who works hard, no matter what race they are, has
an equal chance to become rich?
José: I want to believe that. Yeah, the common sense, no matter who you are, no matter
where you started, if you work hard, you could be successful. That's what we were told.
Shalyse: You said that's what we were told. Is there some doubt?
José: Well, there is because we have to face it. Our success is based on opportunities that
we might get. So if we are hard workers, but there are no opportunities for us to show
how good we are, well then we have to make those opportunities happen. But that means
extra work. So well, by opportunities we could think about money, a good last name,
maybe knowing the right people, or being at the right place at the right time. Yeah, that's
a combination of a lot of things, I think. (José, interview 1, October 2, 2017).
José’s statement, “That’s what we were told” shows his lack of belief in the reality of equal
opportunities for people. When questioned further, he explains the source of his doubts. The
influence of hope was strong for José, however, and by the third interview, he had changed his
answer to this question:
Shalyse: Do you believe that everyone who works hard, no matter what race they are, has
an equal chance to become rich?
José: Yes.
Shalyse: And why do you believe that?
José: Yes, because ... I'm sorry. Well, when you have ... when you're a hard worker and
you are doing the things correct, I think there are always doors that open, grant you
opportunities. No matter the ethnicity that you have. And also, there is still people outside
who are not biased in terms of race. They still believe that hard-working effort and
sacrifices are worthy of ... are worthy for rewarding people who are exceptional at what
they do.
Shalyse: So in your first interview, you initially said "Yes", but then you changed your
answer to "No".
José: Really?
Shalyse: Mm-hmm (affirmative). So what caused your change of heart?
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José: Optimism, sometimes. So I first said "No", right?
Shalyse: At first you said "Yes", but then you said you hoped it was true. You said that's
what we were led to believe, and then you kind of changed your answer.
José: Oh, okay. Yeah. I think that depends a lot of what kind of news you read in the
morning. So ... I don't know. I don't know how to explain it. It's ... sometimes I would
like to be optimistic about other people are doing or how the world should behave. But
some others I, because of different things that happen around the world, sometimes we
get frustrated. I get frustrated. And I have the pessimistic point of view of things. Yeah. I
can tell that those are highly motivated of what is happening right now. So yeah, that's
the reason my wife tells me to stop reading news.
Shalyse: So you're feeling more optimistic today?
José: I try, yeah (José, interview 3, December 14, 2017).
José ’s response in his third interview not only contradicted his response to the same question in
the first interview, but also contradicted his answer to the question immediately preceding this
one. When asked if he believed race was very important in determining who is successful and
who is not, José replied, “Yes, be- ... because the generation who is ruling, the positions where
such opportunities are generated or formulated is run by people who grew up believing that
Whites must have a higher privilege, or bigger privilege over other ethnicities” (José, interview
3, December 14, 2017). These excerpts show José’s cognitive dissonance in trying to reconcile
how he hoped the world was with what he knew to be reality regarding race relations. Likewise,
in her first interview, Rose responded that race was very important in determining who was
successful and who was not, but also answered favorably to the idea that everyone who works
hard, regardless of race, has an equal chance to become rich.
In Samantha’s first interview, she struggled aligning her hopes with reality when
discussing racial advantages and disadvantages:
Shalyse: Do you believe that there are any racial, or ethnic groups in the U.S society that
have certain advantages because of the color of their skin?
Samantha: (long pause)... I don't know. I would like to say no, but in recent I don't know.
It's just different circumstances in our lives, and just everything's ... Things that are
happening in our country, I can't say for sure.
Shalyse: What types of things are you thinking of?
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Samantha: It used to be unfortunately, but the justice system the way that it's set up, and
the way the people are viewed. Does that help, or hinder whether or not ... The way you
look does that help, or hinder you? I can't say for sure yes, or no. Just unwrapping what
has happened in North Carolina with the rioting, and all of that that has happened as of
recent. I think it's brought up issues that our country needs to deal with, but are we
dealing with them the correct way? I'm not certain we are.
Shalyse: In general, which racial group, or groups would you say experience the most
racial discrimination in contemporary U.S society?
Samantha: I would say unfortunately people of color of any nationality that is kind of ...
Goes together with that. I don't know. If you want to go to gender, some female issues
(Samantha, interview 1, September 30, 2017).
Samantha’s responses were fascinating to me. She admits that all people of color face racial
discrimination (and women), but is hesitant to admit that White people have advantages (even
the advantage of not facing racial discrimination). In her third interview, she is still hesitant to
admit White people have advantages because this reality does not align with her hopes of equal
opportunity:
Shalyse: Do you believe that there are any racial or ethnic groups in US society that have
certain advantages because of the color of their skin?
Samantha: I believe there shouldn't be.
Shalyse: Are there?
Samantha: If you look at the different factors that we look at in class, the prison system,
just how do we know whether or not you are considered White or any other ethnic
clarification that they can put on people? Unfortunately people are sometimes taught to
look at just the outside and not who they really are.
Shalyse: Although there shouldn't be different groups that get advantages because of the
color of their skin, what groups would you say do get advantages, and what are some of
those advantages?
Samantha: Maybe an example is your class, with the unfair and fair housing acts where,
unfortunately, Caucasian and other ethnic neighborhoods, unfortunately got a color
coding on What it was made up of [inaudible 00:26:40] an unfair advantage in that
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regard, which hopefully with the fair housing acts, it has become less (Samantha,
interview 3, January 5, 2018).
Samantha was still hesitant to acknowledge the existence of White privilege because according
to her it should not exist, but when asked, she was able to provide concrete examples of it.
Defensiveness
A final way that participants demonstrated cognitive dissonance was through
defensiveness. This defensiveness mainly took the form of blaming victims of racial
discrimination for racial inequality. One example of this is in an excerpt from Samantha’s first
interview:
Shalyse: As a follow up to the first question. In general, which racial group, or groups
would you say is most to blame for racial discrimination in U.S society?...
Samantha: Okay. ... Well from a Caucasian point it's just not accepting other people's
point of views, and from an African American point it's unfortunate what happened, but
it's not to blame on people that are trying to help the situation, or something. Sometimes I
feel that I'm ... Because of that then I didn't do any of that, but I have to unfortunately ... I
didn't do any of that, but I have to apologize for it. In the south, they had, which it's not
right. Whereas it's kind of the balance, and unfortunately the people that like to stir it up
all the time are the ones that the rest of us kind of suffer the backlash on both sides.
Shalyse: Just to make sure that I'm understanding you.
Samantha: I'm sorry.
Shalyse: The history between African Americans, and Caucasians, people not letting go
of that is one cause of racial discrimination?
Samantha: Mm-hmm (affirmative) (Samantha, interview 1, September 30, 2017).
Samantha expresses that she feels blamed for the racial injustice of the past. Her view that
African Americans share an equal share of the blame with Caucasians for ongoing racial issues
because people from both groups “like to stir it up all the time” is a defense for herself personally
because she feels that she is not to blame. She includes herself with the victims of racial
discrimination with her statement that “the rest of us kind of suffer the backlash on both sides.”
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Ellen and Rose both find faults in certain minority groups as a way to explain the racial
discrimination that those groups experience. When asked which racial groups experience the
most racial discrimination in the U.S., Rose responded:
Contemporary ... So far, I think Hispanics, because, obviously, they are not doing
something right. They are coming illegally, many of them, and they have been forced to
go back to their countries, or they are mistreated by their language, or their difficulty to
speak (Rose, interview 3, December 15, 2017).
Rose’s use of the term they in her statements reiterates the fact that she does not identify herself
as Hispanic. It also distances her from this group which serves to defend herself from being a
part of the group that she is accusing.
Ellen made multiple similar statements related to Black people where she implies that the
main cause of Black people not being able to succeed is their own mindset. When asked what
does it mean to be Black in U.S. society, Ellen responds:
I really think they could have good opportunities if ... A lot of it is their thought about not
being equal. I'm just basing it on what I have seen, and where I have been. The people
that want to go forward seem to be able to do that. (Ellen, interview 3, December 27,
2017).
This contradicts examples that she previously gave of structural barriers and interpersonal racism
which shows her cognitive dissonance. Although she recognized disadvantages faced by Black
people, she downplayed their significance because of her belief that “we get where we want to
go because we apply ourselves” (Ellen, interview 3, December 27, 2017).
A final example of cognitive dissonance as it relates to defensiveness also comes from
excerpts of interviews with Ellen. When asked what it means to be White in U.S. society, Ellen
responded with:
Well, I really never thought I had more opportunity in any way. I don't know. I don't
think I have special treatment because I am White. I think it's because of, we get where
we want to go because we apply ourselves, and try to use the resources that God gave us
to get where we need to go (Ellen, interview 3, December 27, 2017).
This response showed defensiveness because she responded with what White was not, to not
have more opportunity, even though that was not a topic we were discussing at the time. This
statement, however contradicted the answer she gave in her first interview:
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Shalyse: Do you believe that there are any racial or ethnic groups in US society that have
certain advantages because of the color of their skin?
Ellen: I think that Caucasian ... They look at the government officials, they look at the
leadership, they look at all over. So I think yeah that they probably get.
Shalyse: What are some of those advantages that you think?
Ellen: Advantages of ...
Shalyse: That Caucasians have.
Ellen: I think of probably anything they would have some advantages. That kinda goes
against some of the other questions but I think as far as ... I don't know. They come over
here, they set up a place. It was the Caucasian people that come over here and set this up
and work hard and got us where we're going and it was other racisms that came into. Is
the way I understand it. So does that give them a little more leeway there? I don't know.
(Ellen, interview 1, October 5, 2017)
It was interesting to see that Ellen seemed to become more defensive over the course of the
semester, with one example being her denial of White privilege. Even in her first interview
response though, when describing advantages that White people have, she referred to White
people as “they” and mostly discussed advantages in the context of the past. Ellen’s use of the
term “they” and her references to history were likely ways for her to distance herself from the
group that she perceived to have privilege, while still denying that she had any advantages as a
White person.
The examples given in this section demonstrated how my participants made meaning of
their experiences through cognitive dissonance. They did this through negating the role of race
and culture or diverting the topic, attempting to balance their hopes versus realities, and/or
becoming defensive. The other way I identified that my participants made meaning of the
experience was through recognizing barriers and solutions.
Recognizing Barriers and Solutions
In this section, I discuss how participants made meaning of their experiences through
recognizing barriers to racial reconciliation and identifying solutions. A final topic of discussion
in this section will be an opposite case: where participants contributed to or upheld barriers.
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Recognition of Barriers to Racial Reconciliation
I described racial reconciliation in depth in the literature review chapter, but to
summarize, racial reconciliation as it is used here is “a state of Christian symbiosis characterized
by a high trust level, candid communication, and shared leadership” (Witherspoon as cited in
Deymaz & Okuwobi, 2016). An important characteristic of this definition is that it addresses
both the interpersonal and structural. Regarding barriers, I categorized the ones participants
identified as: interpersonal, structural, and confusion about racial issues. In this section, I define
an interpersonal barrier as one that keeps people separate at the individual level or discrimination
that occurs at the level of the individual. I define a structural barrier as one in which people are
separated or discriminated against by an institution or system. Confusion about racial issues is
defined as a participant being confused about a racial issue which would therefore serve as a
barrier to them effectively participating in racial reconciliation.
The first barrier that participants recognized were interpersonal in nature. This barrier
was most commonly seen in how participants defined racism. Most gave a definition that
defined racism as an interpersonal phenomenon. One such example can be seen in Samantha’s
definition of racism:
... It's the unfortunate misunderstandings of different groups of people, and their origin,
and not wanting to learn about each other, and because of what you generally know you
put that on that person no matter who they are, or how they act, or what (Samantha,
interview 1, September 30, 2017).
Her ideas about the causes of racism are related to people not understanding one another and
imposing generalizations on others without getting to know them. Although we discussed racism
as being systemic in nature throughout the course of the semester, her ideas about racism
remained interpersonal in nature as evidenced in her third interview. When asked how common
racial problems are in today’s society, she replied they are moderately common “Because a lot of
people need to grow up. Just not look at a person for what they are, you know look at a person
beyond what you see” (Samantha, interview 3, January 5, 2018). She maintained that the major
barrier in race relations was people not getting to know one another beyond judging them on
superficial characteristics.
Within the realm of interpersonal barriers, participants more specifically identified two
barriers. The first was identifying racism as a heart issue that was caused by the sinful nature of
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humans. This sinful nature is defined as being misaligned with God’s character or disobedient to
His commandments. In a discussion about the difficulty of reconciling people to one another,
“Rose stated that it goes against our character: pridefulness and arrogance, which stops us from
recognizing our mistakes. We prefer to comfort ourselves. It takes humility. That takes Jesus’
character. Human nature is selfish” (video notes). George echoed this idea of the sinful nature of
humans being the root of racial discrimination in his third interview when asked which racial
group or groups were most to blame for racial discrimination in U.S. society:
I would ascribe maybe an equal share across all ... I think sin nature is universal. Now
with the understanding that there are additional benefits of being Anglo-Caucasian we've
already talked about, I think there's a ... Because of those additional benefits that there is
a bit of an overweight on responsibility that also accrues to a White Anglo. So shared and
universal but not also equally shared (George, interview 3, January 5, 2018).
George’s response that all racial groups are responsible for racial discrimination in U.S. society
due to people’s sinful nature shows that his conceptualization of racial discrimination is on an
interpersonal rather than institutional or systemic level. His idea that racial discrimination is
shared by all groups shows that he is unaware of the role of power within institutions and society
that disadvantage people of color; racism is interpersonal. He does, however, recognize that
because of White privilege, White people possess a greater share of the blame.
The other interpersonal barrier that participants identified was that of segregated
relationships. When asked what some reasons were that churches tend to segregate along ethnic
and economic lines, Ellen and Rose cited segregated relationships as the cause. They shared that
most people either preferred or maintained relationships with people like themselves (video
notes). I expanded on this idea of segregated relationships being an interpersonal barrier to racial
reconciliation in a later conversation we had in the group about reconciliation:
Rose asked me how reconciliation can come about? I responded that one step is prayer.
Also, as Christians, we should be the ones working the hardest for justice, because God is
just. As the Church, we can be apathetic if something doesn’t affect us directly. Part of
that apathy is driven by the separation between races in churches. Ex: If we have an all
White church and something is affecting the Black community, it’s not our problem, or at
an all Black church, things that are affecting the Latino community, we don’t have to
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worry about…we have our own problems. This is not the mindset we should have as
Christians (video notes).
In this exchange, I explain that the interpersonal barrier of segregated relationships leads to
individuals being apathetic to the problems of others which serves as a barrier to racial
reconciliation.
The second category of barriers participants identified is structural barriers. Some
participants were able to provide examples of structural barriers from their prior knowledge of
societal inequalities. For example, I cited mass incarceration as an example of institutional
racism in one discussion, and Melissa shared some knowledge she had about the school-to-prison
pipeline (video notes). Ellen also recalled injustices in the court systems when she was living in
Newark (Ellen, interview 3, December 27, 2017). Other participants were able to recognize
structural barriers as a result of the Bible study curriculum or the discussions we had during the
semester. Some of the scripture passages we discussed during the semester served as models for
participants to learn about structural barriers. One was from John 4:1-26, 39-41. This passage
describes Jesus’s interaction with a Samaritan woman, which was unheard of during that time
because he was male and she was female, and he was a Jew while she was a Samaritan. Jews
and Samaritans did not interact with one another. Verses 19-20 state:
“Sir,” the woman said, “you must be a prophet. 20 So tell me, why is it that you Jews
insist that Jerusalem is the only place of worship, while we Samaritans claim it is here at
Mount Gerizim, where our ancestors worshiped?” (John 4:19-20).
After I had defined institutional racism through an activity earlier that evening, when we
discussed this passage, Angie was able to point to the differing places of worship as an
institutional barrier between Jews and Samaritans (video notes).
Over the course of the semester, Angie and José both came to realize that the racially
homogeneous make-up of the church leadership was a structural barrier (Angie’s and José ’s
Multiethnic conversations books), and Rose came to realize that systemic racism negates equal
opportunity:
Shalyse: Do you believe that everyone who works hard, no matter what race they are, has
an equal chance to become rich?
Rose: Now that I've been through this course, I think the systemic racism had a big role
to play in that statement ... I always thought that if someone works really hard, and tries
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to reach their dreams, or whatever they want to do, they can be successful, but if the
system opposes them, there is a lot of limitations to deal with. Yeah, now I think it's not
as ... I don't know what I said the last time, but I think, now, it's not as easy as I said, or as
I thought before, I don't know (Rose, interview 3, December 15, 2017).
Rose’s recognition that society places limitations on certain groups shows that she learned to
recognize the presence and influence of structural barriers.
I placed stereotypes as a sub-group within the category of structural barriers because it is
an underlying cause of systemic racism. During one of our Bible study meetings I shared about
the influence of stereotypes in the maintenance of institutional racism:
…the book talks about stereotypes which is one of the things that drive institutional
racism. Referred back to Melissa’s example of the school-to-prison pipeline. Since Black
and Brown children are stereotyped as the problem children, they’re less likely to get
away with certain behaviors. Stated that we should be correcting stereotypes (like in
jokes) because they fuel institutional racism. (video notes)
José and George both cited stereotypes as the reason for the commonality of racial problems in
the U.S. (George, interview 3, January 5, 2018; José, interview 1, October 2, 2017), and
Samantha went further to cite stereotypes as a barrier that cause Black people to have to work
harder than others (Samantha, interview 3, January 5, 2018). Lastly, José discussed politics as a
structural barrier fairly often over the course of the study. He was afraid to bring these thoughts
into the Bible study group discussions, however, so this idea was only discussed during his
interviews.
The final barrier that I identified was participants’ confusion about racial issues. These
were not barriers that they identified, but rather incorrect ideas related to race that could serve as
a barrier to racial reconciliation. This confusion mostly took the form of incorrect definitions.
For example, George defined race as “a construct based on national origin” (George, interview 3,
January 5, 2018) and Samantha defined it as a genetic make-up (Samantha, interview 3, January
5, 2018). These misconceptions about race are not necessarily a barrier on their own, but
become a barrier because it leads to a wrong or incomplete definition of racism; if a problem is
incorrectly defined, it becomes more difficult to solve. Incorrect definitions of race leading to
incomplete definitions of racism was exemplified in the fact that multiple participants equated
racism with prejudice. José, for example, thought that one of the reasons racism is a major
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problem in the U.S. is because, “for a large majority of racists, it's just a prejudice that they
have…” (José, interview 1, October 2, 2017). Without recognizing race as a social construction,
it is more difficult to realize the systemic nature of racism, and racism gets reduced to prejudice.
If racism is equivalent to prejudice, it is primarily an interpersonal issue, which leads to
interpersonal solutions. This will be discussed more in the next section.
A final example of confusion about racial issues were George’s and Ellen’s inaccurate
ideas of how Affirmative Action policies worked. Although he described it as an imperfect but
helpful tool, George described Affirmative Action as a quota system that “starts with color or
race as the first place in a selection” (George, interview 1, October 12, 2017). When asked about
her thoughts on policies such as Affirmative Action, Ellen said she did not know what that was.
In a separate interview question, however, she said the following:
Shalyse: Do you believe that race is very important in determining who is successful and
who is not in the US? Why, or why not?
Ellen: Absolutely not. No. But on the same line as that, I think we can't say you have to
have so many of this color people, or so many of this color people, because I know that
businesses really had to hire people at one time that was not qualified for the position
because they had to have so many of that color of people. I mean, I think that's hard on
the business, and I don't think that's a good way to do it, but I think people that's qualified
really ought to be able to, I don't know that they're not, I don't know that they are (Ellen,
interview 3, December 27, 2017).
This was a completely inaccurate summary of Affirmative Action. When I asked her why this
type of policy was needed, she completely bypassed the fact that discrimination in hiring was
overt and rampant at the time the policy was enacted, instead stating that someone must have just
thought it was a good idea for all the colors to be together. In these examples, both George and
Ellen demonstrate confusion about a racial issue (in this case Affirmative Action policies) which
leads to a hindrance in coming up with certain solutions to racial problems.
Identifying Solutions
In addition to participants being able to recognize barriers to racial reconciliation, their
ability to identify solutions to those barriers was an additional way they made meaning of their
experience. The categories I constructed for the solutions they identified were spiritual,
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interpersonal, structural, or some combination of those three. Interpersonal solutions were the
most commonly identified. I defined an interpersonal solution as one involving the actions of an
individual interacting with another individual to overcome a barrier to racial reconciliation.
Spiritual solutions were the next most commonly identified; I defined this type of solution as one
that was either intangible or motivated out of a Biblical statement. Structural solutions were
defined as those involving actions by individuals using a position of power to effect change
beyond the interpersonal level, actions by a collective, or changes on an institutional or systemic
level. Lastly, some solutions that were identified were a combination of the three, or they were
an interpersonal solution that had the potential to lead to a structural change. Additional ways
participants demonstrated making meaning of their experiences were in recognizing there was no
quick fix to racial problems and questioning the effectiveness of the solutions that were being
proposed.
Interpersonal solutions that participants identified included communication, empathy,
forgiveness/conflict resolution, acting against injustice, building bridges, and understanding
and/or accepting differences. Participants identified communication as a solution most often
during interviews when asked “Do you believe that talking about race and racial issues
contributes to racial problems in the United States?” All of those who were interviewed stated
that communication was important to solving racial issues, but most stated this with a caveat. As
George said in his response:
I think that communication and conversation is the requirement to address them
successfully, so no. Can it lead to difficult discussions? Yes. If not handled well, can
those inflame racial problems? I think the answer there is also yes but I think it's part of
the solution even though it has some of those inherent difficulties. (George, interview 1,
October 12, 2017)
Participants thought communication was important in resolving racial problems in the U.S., if
that communication was done properly. Unfortunately, as discussed earlier in this chapter, many
participants were hesitant in some way to discuss racial issues.
Empathy was another interpersonal solution that surfaced during discussions. This was a
prayer focus for one of the weeks with the scripture Hebrews 13:3 being cited as a motivation.
“Remember those in prison, as if you were there yourself. Remember also those being
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mistreated, as if you felt their pain in your own bodies.” Prior to this scripture being shared,
however, I noted in my video notes:
Melissa mentioned having attended a Black church in the past. Also attended things like
NAACP meetings in the past. Although she is hyperaware of being the only (or one of
few) White people in those settings, she said it helped her to be more aware of how her
daughter feels when she’s the token Black in an all White setting. Thinks it’s important to
develop empathy. Recognized it was not the same as actually being a minority (she could
leave and be among White people again), but felt it was our (White people?)
responsibility to put self in that position to develop empathy (video notes).
Here Melissa shared that she felt it was her responsibility as a White person to develop empathy
by putting herself in positions where she was the minority. José also discussed developing
empathy with minorities over the course of the semester as he learned more about their
experiences. Neither of these examples on their own describe a solution, but empathy is one way
that people can become motivated to act toward equity.
Forgiveness and conflict resolution were also solutions that were mentioned to
overcoming racial barriers. When describing her own role in racial reconciliation, Samantha
shared:
I think that, in general, I'm striving in the right direction. That I know I will not be perfect
at the journey of ... different races and different ... Just being able to relate. I don't want to
say the proper way, but I don't know else word for it. And just know that, hopefully,
they'll be forgiving so that if I don't do right, hopefully I do it right as much as I can. But,
no, I don't think I'm going to always be perfect at it but I can at least always strive to try.
(Samantha, interview 3, January 5, 2018)
She recognized that she would make errors in her efforts to interact with people of different
backgrounds and hoped that when she made mistakes, she would receive forgiveness.
Forgiveness is important in maintaining relationships. Additionally, as we discussed maintaining
unity across differences within churches, the importance of resolving conflicts to maintain
relationships was brought up:
I asked how to stay united and maintain peace when you have differences present? Is it
the same as avoiding conflict? Rose responded that it wasn’t easy. José agreed it wasn’t
easy. Even Jesus had this problem with his disciples. Rose stated that Jesus never said we
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wouldn’t have problems, but that it would cause us trouble to follow Him, but He would
give use peace. His peace overcomes problems. In the midst of problems, we have to
find solutions, not make bigger problems. The Bible gives instructions on how to solve
problems. Talk through them. If someone has something against you, go to them. If that
doesn’t work, bring someone along. It provides conflict resolution strategies…
I shared further instructions on how to live in unity. Speak the truth in love is not possible
when avoiding conflict to maintain unity. By not speaking the truth in love, the Body
cannot grow. Rose shared another example of how Jesus instructed people to go and
reconcile relationships before sacrificing at temple of how important unity and resolving
(not avoiding) conflict was. (video notes)
Regarding acting against injustice, most participants did not discuss how they as
individuals might take specific actions to create a more just society. Most actions described were
hypothetical in nature because they surfaced during the game night. Even though these were
hypothetical scenarios, Samantha seemed to make the most concrete suggestions for actions
since some of the scenarios resonated with her real-life experiences. For example, in response to
the game scenario of a salesperson racially profiling African American shoppers, she shared a
similar real-life experience and stated that she would let the store know that she would no longer
be shopping there, and she would be letting her friends know not to shop there as well (video
notes). On the final meeting night, because I felt that I had not stressed taking action toward
justice enough, I referred back to a scripture passage we had previously discussed where the
apostle Paul publicly rebuked the apostle Peter for treating the Gentiles (non-Jews) poorly in the
presence of the Jews:
Thinking back to the story in Galatians, Paul’s response could have been, well I’m not
racist against the Gentiles, I still treat them well, so it’s fine. But he didn’t just sit there
and not react; he confronted Peter and corrected what was happening, and “as Christians
we’re called to be the people who don’t just be like, oh we’re good cause we have Jesus,
but now we have to act like Jesus toward other people as well. So not just saying, I don’t
treat people differently because of the color of their skin, or I don’t have ill feelings, but
now I recognize that other people are treating people differently, so I need to do
something about that because that’s what Jesus would do.” Just as Jesus didn’t just stay in
heaven with an attitude of “I’m good, I haven’t sinned”. Instead he emptied Himself and
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came to Earth which was not the most comfortable thing He could have done. Similarly,
we have to leave our comfort zones and act. (video notes)
I hoped that people would recognize that it was not enough for them to be personally
unprejudiced, but to take individual actions to right the wrongs they see in society.
Building bridges was the most common interpersonal solution that participants suggested.
Many people shared the efforts they took to get to know people of different backgrounds, such as
Samantha, Angie, and George inviting people of different backgrounds (mostly international
students or families) over for holidays such as Thanksgiving, Samantha and her family
participating in the International Friendship Program at the local university, José being more
intentional about spending time with underrepresented international students, and him and Rose
befriending multiethnic families. Ellen also shared the importance of being more aware of
people of color at the church and making the effort to make sure they are welcomed.
Lastly, understanding and/or accepting differences was cited as a solution to racial issues.
Although Melissa pointed out that, “Understanding cultural differences/ lenses doesn't do much
toward mitigating real inequities that have resulted from the dominant culture's promulgation of
“the way things are”” (Melissa, reflection journal), most of the other participants cited
understanding or accepting differences as a solution to racism. For example, when asked if
racism was a major problem in the U.S., Samantha stated:
I'm going to say yes, because we don't know how to ... Or we've never had a great
dialogue of it. We failed to accept either differences in people, or learn why you feel this
way, and why I feel this way, and find the compromise in it rather than just I'm right, and
you're wrong (Samantha, interview 1, September 30, 2017).
The facts that people cited understanding and accepting differences as a solution to racial
inequality and that building bridges was such as commonly cited solution stem from the belief
that racism is primarily interpersonal in nature and is equivalent to prejudice.
The next category of solutions that participants discussed were spiritual in nature.
Spiritual solutions included love, prayer, the Gospel, the work of the Holy Spirit, solutions
motivated from the Great Commission, and solutions based on a Biblical mandate. Love as a
solution and the Great Commission were the two most commonly discussed.
The Bible defines love most succinctly in 1 Corinthians 13:4-7:
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4 Love is patient and kind. Love is not jealous or boastful or proud 5 or rude. It does not
demand its own way. It is not irritable, and it keeps no record of being wronged. 6 It does
not rejoice about injustice but rejoices whenever the truth wins out. 7 Love never gives
up, never loses faith, is always hopeful, and endures through every circumstance.
When we discussed this passage during one of our Bible study meetings, I stated that it is
humanly impossible for anyone to fulfill all of those characteristics perfectly all of the time
which is why we need to rely on God (video notes). This description of love shows specific
characteristics that describe the way we should behave. Love as described above makes sense as
a solution to racial problems, especially when participants described racism as an issue of the
heart or as being equivalent to prejudice. As Ellen stated:
Everything's conquered by love. Love is the main thing. We have things like that in our
hearts, or anything, we got to rid of it. We got to ... It's all a heart condition, I mean it
comes down to heart condition…” (Ellen, interview 3, December 27, 2017).
Yet, in the way that many participants described love as a solution, they relegated it to a vague
feeling or emotion. Scripture instructs that love should compel us toward action (1 Corinthians
5:14), yet in the way participants referred to love as a solution, the action that should accompany
it was unclear. This description of love still worked as an interpersonal solution in some cases,
but it was not very instructional. In the example below, love also fit as a solution to helping
someone who resists structural changes due to their own discomfort as shown in an excerpt from
Angie’s Multiethnic conversations book:
If the church you attend begins to accommodate other ethnicities, some of your friends
might be uncomfortable with certain changes. What might you say to a friend who
expresses his or her frustration to you?
That this is how we show God’s love to those w/ different backgrounds.
In this example, Angie used the act of showing God’s love as a reason for accommodating other
ethnicities, which is a way of motivating someone beyond their own preferences within a
Christian context. How love functioned as a solution was not always clear, however, especially
when applied to a structural barrier. During one of our Bible study meetings, Ellen recounted
some of her experiences with structural racism:
Ellen responded that when she lived in Newark, she did see a lot of Black young men
being mistreated by the court system. She wondered how their lives could have differed if
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someone had just taken time to help them. She also shared how her Black son-in-law was
stopped by the police because of his color. She recognized that these issues still existed,
and that the love of the Church was the solution (video notes).
She did not go into any detail of how the love of the Church would solve these issues, which
made it unclear what she meant by her statement. When love was shared as a solution by
participants in this manner, it seemed to serve more as a default solution participants could turn
to when they were unaware of a clear strategy that could be implemented to address certain
issues.
Prayer, the Gospel, the work of the Holy Spirit, and solutions motivated by the Great
Commission were also spiritual solutions provided by participants. These are closely linked
together which is why I am discussing them all at once. Here, prayer is defined as conversing
with God; both talking to Him and hearing from Him either through reading the Bible or sensing
His direction. The Gospel refers to the Gospel (or good news) of Jesus Christ that He paid the
penalty for all people’s sins through His death, and through His resurrection He empowers those
who submit to Him to live their lives according to His purposes. The work of the Holy Spirit is
the mode by which Jesus empowers His followers; the Holy Spirit is the Spirit of Jesus. Lastly
the Great Commission, as stated in Matthew 28:18-20, is the instruction Jesus gave to His
followers prior to His ascension into heaven. That command is summarized as sharing the
message of the Gospel with everyone and teaching people to live their lives as He lived His.
As Ellen described how to achieve racial reconciliation, she reiterated the idea that racial
problems stem from a heart condition. She continued, “What we can do about it? We do it on
our knees. If God tells us something to do, that's when we act. We'll know in our heart that it's
the right thing” (Ellen, interview 3, December 27, 2017). Here she describes praying and being
led by the Holy Spirit to know when and how to act in response to racial problems. She echoed
this idea in one of our Bible study discussions where she shared:
We have to desire God’s way and listen to the Holy Spirit in order to overcome the
selfishness inherent in human nature. I followed that thought with the idea that one step
to achieving reconciliation is prayer. Apart from that, we become apathetic to the things
that do not affect us (video notes).
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Additionally, in one of the Bible studies where we discussed an example of a structural solution
to discrimination that was occurring in the early Church, someone pointed out that it was the
Holy Spirit who gave the leaders wisdom to come to that solution (video notes).
The Gospel as a solution to racial problems was mostly cited through Scriptures that were
a part of the curriculum, but participants often echoed these ideas in their thoughts on the
importance of racial reconciliation and why it should be an issue addressed by churches. One
such scripture is Ephesians 3:6-7:
6 And this is God’s plan: Both Gentiles and Jews who believe the Good News share
equally in the riches inherited by God’s children. Both are part of the same body, and
both enjoy the promise of blessings because they belong to Christ Jesus. 7 By God’s
grace and mighty power, I have been given the privilege of serving him by spreading this
Good News.
In this passage, the apostle Paul describes the Gospel (the Good News) as the force that united
the once separated Jews and Gentiles. Other passages describe how through His death, Jesus
broke down the “wall of hostility” between the two groups (Ephesians 2:14). Participants often
stated this idea of Jesus bringing unity as a reason that churches should work toward unity across
differences. Some went further to describe the Great Commission, or the command to share the
gospel, as motivation for crossing racial or ethnic barriers. George described racial
reconciliation as a part of our mission as Christians because the Bible describes a future of
“…people from all tribes, nations worshiping…” (George, interview 3, January 5, 2018). He
explained that:
One of the things we've really enjoyed about our time at the local university is time with
students, particularly international students. We haven't done as much of that in this last
semester as a family as we would've liked. We're actually looking to be very intentional
about that in this next semester. But it just really reaffirms that as a priority for Angie, for
me, for our kids to be involved with students, but particularly international students.
Seeing that as valuable as part of our kids' education but also as service and outreach and,
at the end of the day, evangelism, and sharing the Gospel cross-culturally (George,
interview 3, January 5, 2018).
The idea of sharing the Gospel across cultures was affirmed during one of our Bible study
discussions:
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Meanwhile, the believers who had been scattered during the persecution after Stephen’s
death traveled as far as Phoenicia, Cyprus, and Antioch of Syria. They preached the word
of God, but only to Jews.20 However, some of the believers who went to Antioch from
Cyprus and Cyrene began preaching to the Gentiles[a] about the Lord Jesus. 21 The
power of the Lord was with them, and a large number of these Gentiles believed and
turned to the Lord. (Acts 11:19-21)
We read this together. I asked what stood out to people from that passage. Angie shared
that the move to Antioch was when they actually started spreading the gospel to the
Gentiles and not only the Jews. I responded that prior to that, they were fulfilling the OK
Commission, not the Great Commission, as they were only sharing with some and not all.
Angie pointed out that this chapter is right after Peter had the vision of all foods being
clean, which symbolized the gospel being for everyone. I added that it was in Antioch
where the believers were first called Christians. Once they actually started doing what
Jesus said in full, rather than partially obeying, they got the title of Christian (video
notes).
Prayer, the Gospel, and the work of the Holy Spirit, and solutions motivated by the Great
Commission all relate to the sinful nature of humans being a barrier to racial reconciliation.
Because that sinful nature is universal to all humans, these spiritual solutions served as ways for
participants to overcome ways in which they were contributing to racial problems (e.g. prayer
leading to action rather than inaction) as well as how to address problems that were outside of
themselves.
These spiritual solutions can be summed up by the idea of a Biblical mandate for racial
reconciliation. We discussed that Christians are called to be ministers of reconciliation in the
Bible (video notes). José summarized the idea of this Biblical mandate in his Multiethnic
conversations book:
Any argument against having a diverse church in terms of attendants from different
cultures, languages, nationalities, social status, economic status or physical characteristics
goes in open and plain disobedience to God’s will for the church and the gospel. (José,
Multiethnic Conversations book)
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According to his statement, working toward maintaining a diverse church is a matter of obeying
God. These spiritual solutions, however, did not necessitate structural change on their own in
most cases, even though they had that potential.
Structural solutions were not very commonly identified by participants other than me,
despite having identified structural barriers. Most of the structural solutions in the data set were
from the Bible, the curriculum, or me. One Biblical example was from a passage in the book of
Acts where the Greek (Gentile) believers’ widows were being discriminated against in the food
distribution program in the church. (Acts 6:1). The response of the church leaders is described in
Acts 6:2-7:
2 So the Twelve called a meeting of all the believers. They said, “We apostles should
spend our time teaching the word of God, not running a food program. 3 And so,
brothers, select seven men who are well respected and are full of the Spirit and wisdom.
We will give them this responsibility. 4 Then we apostles can spend our time in prayer
and teaching the word.” 5 Everyone liked this idea, and they chose the following:
Stephen (a man full of faith and the Holy Spirit), Philip, Procorus, Nicanor, Timon,
Parmenas, and Nicolas of Antioch (an earlier convert to the Jewish faith).6 These seven
were presented to the apostles, who prayed for them as they laid their hands on them.
In this example, to overcome the issue of discrimination against the Greeks, the apostles
appointed seven Greek believers to oversee the food distribution for everyone. The Greeks were
the minority group in this situation, and the structural solution put in place was to give that group
more power. Many of the participants had never recognized the structural solution in this
passage as they did not notice the Greek origin of the names listed, but this passage was
mentioned as impactful for participants in later discussions, interviews, and journal entries.
An example of a structural solution that I provided was in response to a question from
Ellen about how to make African Americans feel more a part of MWC. I responded that the
church should look for intentional ways to incorporate other cultural representations into the way
it functions. At MWC specifically, I suggested incorporating different musical styles into the
services (Ellen, reflection journal). From the curriculum, the Multiethnic Conversations book
(Deymaz & Okuwobi, 2016) included a list of steps a church could take in becoming
multiethnic. One of those steps was to empower diverse leaders, which is an example of a
structural solution.
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Although there were not a lot of structural solutions that participants suggested, there
were some that they came to recognize such as the importance of diversity in the leadership. The
most concrete solutions came from responses in the final week of the Multiethnic Conversations
book. Participants were asked about goals the church could implement. Samantha suggested
“setting up a multicultural committee to go over areas of the church” and “researching
multicultural marketing strategies” (Samantha, Multiethnic Conversations book). Rose
suggested that the Pastor should, “Preach about unjustice and how God is against that. Also
preach about equality in God’s eyes” (Rose, Multiethnic Conversations book). José stated that
the church needed to have “multiethnic staff members” (José, Multiethnic Conversations book).
These were just some examples of structural solutions that participants discussed or suggested.
Lastly, some of the solutions suggested were a combination of interpersonal, spiritual,
and/or structural. Three solutions that I identified as a combination were education, humility, and
speaking against injustice. I categorized education as a combination solution because
participants described education as a way to overcome their own ignorance so they could better
interact with people from different backgrounds, which would make it interpersonal, but they
also described it as a way to change society through teaching about racial issues in schools and
other settings, which made it structural in nature. Humility was a combination of spiritual and
interpersonal in the sense that participants described it as emulating the character of Jesus (which
is contrary to human nature), but it was also described as a key for successful interpersonal
relationships. Speaking against injustice was a combination of interpersonal and structural. The
act of a person speaking could be interpersonal (one-to-one communication) or structural, such
as Rose’s example of the Pastor preaching against injustice (Rose, Multiethnic Conversations
book). Whether the speaking was on a one-to-one basis or to a group, if the speech served to tear
down a stereotype, it could also be considered a structural solution since stereotypes are part of
the foundation of structural barriers. Participants described speaking against injustice in all of
these ways.
Rose demonstrated a combination of all three solutions in one of her reflection journal
entries:
I am challenged to make a difference to erradicate [sic] racial problems by praying to
God to help us reconcile with each other, speaking out when stereotypes, jokes, or
comments are part of the conversation and talking clearly against mistreatment towards

125
minority groups. As Christian, we must lead the war against social injustice. (Rose,
reflection journal).
Here she describes a spiritual solution, prayer, as a catalyst to allow her to speak out against
stereotypes (interpersonal and structural) and the mistreatment of minorities. Similarly, there
were a few other occasions where participants suggested interpersonal strategies that could
potentially lead to structural changes. One example was an idea that George stated during one of
our Bible study discussions:
George stated the idea of “I see in you…” as a way to develop leaders. Being
intentional about affirming strengths in people (or something negative if necessary)
which can allow people to recognize strengths they had that they were unaware of.
Melissa’s response was, what if you don’t have diverse people interested in
leadership. She stated that George’s idea of “I see in you…” could be a potential
solution to that, but that there could be a risk of tokenism. Angie agreed that it was
important to have genuine transformation rather than tokenism. Ellen contributed
that the leading of the Holy Spirit was important in avoiding this (video notes).
In this exchange, the participants worked together to come up with a combination solution
to racial barriers. George proposed an interpersonal strategy (affirming other people) as a
way to develop leaders. Melissa expanded on this idea as a way to increase diverse leaders
but was wary of the potential of tokenism. Ellen added a spiritual solution as a way to
overcome that problem.
Finally, participants showed they were making meaning of their experiences with
relation to identifying solutions by questioning the effectiveness of solutions that had been
proposed and recognizing that racial issues had no quick fix. For example, in her first
interview, Rose questioned, “What should be the position of the church? What should be
their actions as well? Cause it's not always about talking. What really matters is actions.
Right?” (Rose, interview 1, October 4, 2017). Additionally, many participants recognized
that racial reconciliation is a process that requires persistent action. Samantha wrote in one
of her reflection journal entries that she “learned to keep seeking out way [sic] to grow in
different ethnic/race relationships” (Samantha, reflection journal). This statement shows
her recognition of the persistence necessary for overcoming racial barriers. Similarly, in
response to being asked what he might say to help a friend who expresses his or her
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frustration to him regarding changes in the church made to accommodate other ethnicities,
George responded, “Maybe be patient. It's a process. Continue to engage on the topic. Be
patient as other people wrestle with topics that are occasionally uncomfortable or
unsettling, but continue to be patient and prayerful and encouraging and persistent”
(George, interview 3, January 5, 2018). An opposite case to the idea of there being no
quick fix was Ellen, who maintained throughout the semester that “The church should not
be in a state where we even have to teach this. We should know this by the love of Jesus”
(video notes). Her insistence that these topics should not need to be discussed showed her
belief that the love of Jesus was a quick fix to the problem, even though she never
explained how, as discussed in the love as a solution section earlier.
Upholding or Contributing to Barriers
A final significant finding related to participants recognizing barriers and solutions
was an opposite case. In some instances, participants upheld or contributed to barriers
rather than recognizing them or identifying solutions. One way in which participants did
this was negating the role of race or diverting the topic from racial conversations. This was
discussed previously. The group also tended to believe that racial segregation was natural
(video notes), and some had internalized stereotypes about different racial groups. The
other way participants upheld or contributed to barriers was in maintaining the status quo.
This was done by either holding the view that American Christianity was White, claiming
they did not know solutions to racial problems without working to identify solutions, not
working toward solutions due to action not being a priority, or by finding reasons why
proposed solutions would not work.
Over the course of the study, there was a phenomenon I noticed where participants
held an assumption that when speaking of Christianity in the U.S., they were referring to
White people. During discussions about churches becoming multiethnic, people spoke of
churches needing to reach out to minorities or minorities having to be willing to attend
predominantly White churches; there was little talk of White people attending churches
where they were not the dominant group (apart from Melissa) (video notes). This idea was
most prominent in a conversation with Rose about her experience when first coming to the
U.S.:
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Shalyse: You shared that when you guys first came here you were looking for a
church, and you didn't want to go to an all Hispanic church, because you wanted to
learn about American culture. You said that the idea of attending an AfricanAmerican church made you uncomfortable. Can you share more about that?
Rose: It was totally intimidating for us to be honest. It was very close. It was a
small church though. What we saw was a different culture, that's right. Something
that was totally kind of different than what we are used to seeing. We have the
prejudice of thinking that some black people are violent. Also, to be honest, their
accent is hard for us, their English accent. We don't understand when they talk in
English, for us, it's difficult. So we were just, where do we go? (Rose, interview 2,
November 6, 2017).
In this exchange, Rose stated that the Black church was a completely different culture, but
all of American culture was different for them at that point since they were new to the
country. They associated American culture with White culture, which should have also
been totally different than what they were used to, but because they wanted to immerse
themselves in “American culture" they chose to not go to an all Hispanic church. White
culture was still different, but more normal to them than the different-ness of Black culture
in their minds.
Regarding inaction, José admitted that he was doing nothing to address racial
problems because of his focus on his PhD (José, Multiethnic Conversations book), and
Rose recognized that her silence and inaction were contributing to the problem (Rose,
Multiethnic Conversations book). Somewhat similarly, during game night when one of the
scenarios asked about how players would address a school’s Native American mascot,
Angie stated that she would only take action if she found out someone was offended first
(video notes). Unlike José and Rose, Angie did not recognize the harm in her inaction.
Her statement shows a lack of understanding of how institutional or cultural racism are
fueled by unaddressed or unchallenged stereotypes.
In some cases, participants’ resistance to solutions was more subtle as exemplified
in the excerpt below:
Shalyse: Do you believe that talking about race and racial issues contributes to
racial problems in the United States?
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Ellen: There's a thin line there isn't there? Oh dear. Ya know I wondered that. I'm
not sure about that. I think it can. I think it very much can if it's not done right.
Shalyse: What are your thoughts on public schools teaching about the history and
contributions of racial and ethnic minorities?
Ellen: From what I hear about teaching, I'm not sure they would be wise enough to
be able to bring out truths. I would be concerned about that. I think it would be a
good thing if it was brought out and facts and truth.
Shalyse: What concerns you?
Ellen: Well concerns about it could make it worse like the other previous question,
it could make it better.
Shalyse: So about how it's taught.
Ellen: Yes, yes.
Shalyse: Okay. What are your thoughts on political leaders talking about racism to
help work through or solve society’s problems?
Ellen: I don't know if I understand that question.
Shalyse: Do you think it's helpful for political leaders to talk about racism or it's not
helpful?
Ellen: Everything's so slanted and they bring out to the way they want it to sound. I
don't know. If it was done well, there again if it was done to help the nation with a
heart that wanted to help instead of just bringing out the dirt. It could be then it
could be not good too. (Ellen, interview 1, October 5, 2017)
This isn't complete inaction, but Ellen demonstrated a hesitance to talk about, teach about,
or have politicians address race issues because it could make things worse. Ellen
responded similarly when she would ask me my opinion on how to address an issue and
then come up with reasons as to why the solution would not be feasible. Yet, over the
course of three interviews, Ellen often stated that she recognized problems but did not
know what solutions would work. By her third interview, Ellen had decided that the only
feasible solution was to change people’s hearts and seemed pretty closed to additional
solutions.
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Conclusion
In this chapter, I discussed the methods I used for analyzing the data I collected.
Using a combination of coding methods and thematic analysis, I constructed four major
themes that answered my research questions. The first set of themes, hesitancy to discuss
race or topics surrounding racial issues and acknowledgement of racism and White
privilege, served to answer the question of what participants’ thoughts and attitudes were
as they went through the small group Bible study. The second set of themes, cognitive
dissonance and recognizing barriers and solutions, answered the question of how
participants made meaning of their experiences. In the final chapter, I discuss these themes
further by connecting them to the research literature, and I provide implications for my
findings.
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CHAPTER 6: DISCUSSION AND IMPLICATIONS

In this chapter, I discuss the findings presented in chapter five in the context of existing
research literature. I also share implications of the findings from this study, and I provide
suggestions for directions of future research.
Discussion of Findings
In the previous chapter, I provided four overall themes that summarized my findings;
each of these themes were accompanied with sub-themes. In this section, I re-present the four
major themes. As I discuss them in connection with existing research literature, I do not expand
on every sub-theme in detail. Instead, I incorporate some of the sub-themes as examples when
they further explain how one of the main themes relates to the broader literature. Regarding the
research literature referenced in this chapter, I primarily discuss my findings in relation to my
theoretical frameworks: Critical Race Theory (CRT) and Critical Whiteness studies (CWS). I
also reference literature from the field of multicultural education and previous research that has
been conducted related to race in the context of churches.
Hesitancy to Discuss Race or Topics Surrounding Race
In this study, participants displayed a hesitancy to discuss race or topics surrounding race.
Some expressed discomfort or fear in addressing these issues due to their upbringing and
experiences, while others referred to anything related to diversity, race, racism, etc., as “it” or
another pronoun with no clear antecedent. Not only did avoiding these terms make it difficult to
understand the participants’ meanings, this avoidance also undermined one of the proposed
solutions that the group discussed. Most argued that effective communication is an important
factor in solving racial issues, yet many demonstrated an inability or hesitance to effectively
communicate. The way in which my participants discussed issues of race partially aligns with
Bonilla-Silva’s (2014) new racial structure that is based on color-blind racism. He describes this
racial structure as new to differentiate it from the racial structure that was present at the time of
Jim Crow segregation. This structure is described in detail in the theoretical framework chapter,
but the two tenets that most relate to my findings are “the increasingly covert nature of racial
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discourse and racial practices” and “the avoidance of racial terminology and the ever-growing
claim by whites that they experience reverse racism” (Bonilla-Silva, 2014, p. 26). I discuss the
covert nature of racism with the next theme, but for this theme, the avoidance of racial
terminology was prevalent in participants’ hesitancy to discuss racial topics.
Most participants did not explicitly state their reasons for avoiding racial terminology.
Samantha seemed the most uncomfortable with these discussions (she stumbled over her words
often) so I asked her about the source of her discomfort. She shared that race was not a topic she
grew up discussing; it was taboo for her. She also feared offending people by using racial
terminology. Based on the data I gathered about my other participants, much of their discomfort
stemmed from similar sources: their lack of experience, their upbringing, or their lack of
education on racial topics. The sources of these discomforts are not unusual. According to
Tatum (1997), most White people are socialized by their parents to believe race is a taboo topic
because parents are aiming to maintain what they perceive to be a color-blind society.
Additionally, the social networks of most Americans are racially segregated, with White people
being the most segregated (Cox, Navarro-Rivera, & Jones, 2016). Lastly, the concept of White
invisibility illuminates a potential source of discomfort. Because White people hold a dominant
social position in which their racial identity does not often negatively affect their everyday
experiences (Doane, 2003) in most cases, they do not have to think about race (Grover, 1997).
Therefore, when having to discuss the topic, they lack confidence. These are possible
explanations of why many of the participants had a lack of experience addressing or discussing
racial issues.
The hesitancy my participants demonstrated to discuss topics related to race aligns with
some of the research that has been conducted related to race in the context of churches.
Edwards, Christerson, and Emerson (2013) found that in many multiracial churches racial
differences are deemphasized, and Barron (2016) found that the discussion of racial topics was
avoided in the church she was studying. In the case of my study, the participants that enrolled
were not resistant to discussing these topics; if they were, they would not have signed up to be a
part of the group. The hesitancy they demonstrated despite their willingness, however, provides
potential insights into why these topics are avoided in multiracial churches. Additionally, it is
important to recognize that out of a congregation of approximately 500, only 7 people
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participated in this Bible study. This hesitancy and discomfort surrounding the discussion of
these topics is likely enough to lead people to avoid the topic altogether.
Regarding Bonilla-Silva’s (2014) proposed new racial structure, none of my participants
claimed that White people experience reverse racism. Although most claimed that all races
shared responsibility for racial discrimination in the U.S., this belief was based on their
misunderstanding of racism as equivalent to prejudice. No one suggested, however, that White
people had become the main beneficiaries of racism on a structural or systemic level, and most
acknowledged the existence of White privilege. I expand on the latter idea in my discussion of
the next theme.
Acknowledgement of Racism and White Privilege
A few of the participants in this study recognized the existence of White privilege from
the beginning, although for some, it was a vague idea of how Whiteness was privileged in U.S.
society. Others were unsure of whether any racial groups had advantages, or did not want to
believe this was the case based on their ideas of equal opportunity in the U.S. By the end of the
study, however, participants recognized (to differing degrees) the role that history has played in
our current social structure. José’s observation that White people have advantages due to the
general public perceiving them positively based on how they have been historically depicted is a
modern representation of what Du Bois (1935/2007) described as the “public and psychological
wage” of Whiteness (p. 573). When Du Bois wrote about this in 1935, he was describing a
wage to compensate poor White people for their working-class status. In contemporary society
however, those wages have accumulated over time to contribute to Whiteness as a system of
privilege. Part of that system is the assumption of White goodness, referred to in the CWS
literature as White innocence (Lewis, 2004; Ross, 1997a).
The remainder of the participants who came to recognize White privilege as a function of
history realized the impact of laws that set a foundation for White people to be legally and
economically advantaged. Their recognition of material gains due to Whiteness aligns with what
the CWS literature deems Whiteness as property. Historically, the economic benefits of
Whiteness were legislated. The most salient example participants remembered was the way
Whiteness was used to shape the housing market and create residential segregation (Pounder et
al., 2003). Because of this historical inequity, one of the ways Whiteness manifests itself as
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property in present-day is through the continued wealth gap seen between White and Black
families (Jones, 2017).
Prior to participating in this Bible study, most of the participants had not learned about
the history of Whiteness and how it had been privileged in U.S. history. Despite coming to
recognize the existence of White privilege, there were a couple of instances where participants
sought to justify the existence of White privilege. Specifically, Ellen’s idea that White privilege
exists because “it was the Caucasian people that come over here and set this up and work hard
and got us where we're going” (Ellen, interview 1, October 5, 2017) and her and George’s ideas
that White privilege in the U.S. exists because White people have been here longer serve to
justify the existence of White privilege. These ideas are manifestations of two of Bonilla-Silva’s
(2014) frames of color-blind racism. Ellen’s statement about Caucasians working hard
demonstrate abstract liberalism, a concept that uses the ideas of liberalism, such as equal
opportunity and individualism, to explain away issues of race. Ellen’s statement demonstrates
her belief in equal opportunity in the sense that the only reason White people have advantages is
because they worked hard to get them.
These justifying statements are also a manifestation of naturalization, or the idea that
racial occurrences are natural (Bonilla-Silva, 2014). Ellen and George both attempted to justify
the existence of White privilege with the claim that White people have been in the U.S. longer
and therefore, it is natural that they have some advantages over other races. These ideas also tie
into what Alcoff (2015) describes as White ignorance. The idea that White people have been in
the U.S. longer than other racial groups is factually incorrect, yet because of the embedded myth
within U.S. society that Europeans discovered America, these participants stated this idea with
the belief that it was true.
Despite recognizing the existence of White privilege, most of the participants in this
study were surprised by the prevalence of racism both historically and contemporarily. They
also recognized the subtlety of racism in modern society. This recognition is congruent with
Bonilla-Silva’s (2014) description of the new racial structure in the U.S. as being increasingly
covert in nature. This subtlety, however, was cited as a reason why some participants would not
act if they witnessed an instance of racial discrimination. Yet, when faced with examples of
blatant manifestations of racism, participants were surprised. This surprise in many cases, was
another demonstration of White ignorance. The first tenet of CRT is that racism is ordinary, not
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aberrant (Delgado & Stefancic, 2012). The surprise that my participants indicated when hearing
about everyday occurrences of racism showed their ignorance of the experiences of many people
of color. Alcoff (2015) describes this as a willful unknowing. Some participants responded to
learning about racism by upholding White privilege through the interchanging oppressions and
minimization.
When faced with an unpleasant racial reality, some of my participants responded with the
act of interchanging oppressions. They would explain away racial inequality by introducing an
idea such as socioeconomic status, and then stating that just as they overcame that barrier, people
can do the same for race. Grillo and Wildman (1995) argue that the act of interchanging
oppressions can shift the focus of conversations away from people of color while centralizing the
issues of Whites, and appropriates the pain and rejection resulting from racism. An example of
this appropriation of pain was exemplified in an anecdote shared by Ellen of her being refused
services in the South because of her status as a Northerner. Melissa made a similar statement in
reference to her placing herself in positions where she was a numerical racial minority, however
she recognized that this could only help her grow in empathy. She knew she could easily leave
that setting and be in the majority again, and she recognizes she could never truly understand
what it meant to be a racial minority. This is an important differentiation from how other
participants, such as Ellen, tried to interchange oppressions.
Minimization of racism, another color-blind racial frame described by Bonilla-Silva
(2014), was a way that participants responded to their recognition of racism. Although
participants recognized that racism was still a factor in contemporary society, they often
downplayed the impact of racism with statements that suggested that although barriers existed,
they could be overcome. Some listed examples of Black people who were successful to prove
this point. While it is true that people do overcome barriers, this minimization of racism showed
that participants were failing to see how racism affected groups rather than just individuals.
The surprise about racism demonstrated by my participants and their responses of
justifying White privilege, interchanging oppressions, and minimization are linked to the next
theme that I discussed in my findings: cognitive dissonance. These were all examples of how
they responded to the dissonance they were experiencing. I discuss this dissonance further in my
explanations related to the next theme.
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Cognitive Dissonance
Cognitive dissonance was frequently displayed by my participants throughout this study.
This was displayed in numerous ways, but the two I discuss here in more detail are negating the
role of race and culture/diverting the topic away from race and defensiveness.
Even though participants recognized White privilege and the role of history in modern
day racism, they still often negated the role of race and culture or diverted the topic away from
race throughout the course of the study. Because participants wanted to maintain the idea that
people in the U.S. have equal opportunity, or because they considered racism an issue mostly of
the past, their way of dealing with the dissonance they were experiencing was to negate the role
of race in situations where race was an issue. Other times they diverted the topic altogether.
These actions also align with Bonilla-Silva’s (2014) color-blind racist frames. Abstract
liberalism and minimization worked together to justify participants’ inaction. Participants
equated the subtlety of modern racism with it having a minimal impact on people’s lives
because, in their minds, these acts were rare. Combined with the liberal idea that, for the most
part, people have equal opportunity, participants justified why they would not act against
inequity in certain situations.
Although most did not openly oppose measures to create greater equity as is normally
seen with abstract liberalism, Ellen was the exception. Due to her staunch individualistic lens,
she refused to recognize potential structural solutions as viable to address racial issues and
expressed opposition to ideas such as the church intentionally working for a diverse leadership
team or diversifying the styles of music that were played during Sunday morning services.
Emerson and Smith (2000) described what they called “cultural tools” that White evangelicals
hold due to core Protestant values. Ellen’s individualistic approach aligned closely with what
they described as antistructuralism (the inability or unwillingness to perceive and accept social
structural influences). Contrary to part of their definition, however, is that Ellen was able to
perceive social structural influences. She was unwilling to accept structural solutions though,
and as a result, contributed to color-blind racism through abstract liberalism (Bonilla-Silva,
2014).
Defensiveness was another mechanism participants used to address their own cognitive
dissonance. Some participants decided that minorities were at fault for their social standing
within the U.S. This idea links to another of Emerson and Smith’s (2000) cultural tools:
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accountable freewill individualism. The idea that each person is individually accountable was
shown when participants provided examples of individual minorities who have been successful,
as well as when they cited deficits of minority groups as the reason for their hardships. Tranby
and Hartman (2008) critiqued Emerson and Smith’s cultural tools idea in stating that these tools
were not race-neutral as Emerson and Smith (2000) had framed them. The non-race neutrality of
these tools is supported in the CWS literature with the idea of White innocence, and is
exemplified by Rose’s statements about Hispanics in my study.
White innocence is upheld in U.S. society by stereotypes and White hegemony. Lewis
(2004) describes it as an implicit bias that favors White people and comes with a parallel
assumption of Black criminality. Using Rose’s thoughts as a model, I expand this definition to: a
societal implicit bias that favors White people and the system they have created that comes with
a parallel assumption of minority criminality. Rose (who is not White) echoes the dominant
narrative that most Hispanics are in the U.S. illegally and that is the main reason for them
experiencing discrimination. This is an example of White hegemony. She also justifies the
discrimination Hispanics experience by defending the dominant system. Through her
statements, she demonstrates her belief that the system White people have created is right (White
innocence) and that Hispanics (minorities) are the wrong ones in this situation. By them not
properly fitting into the White system, they are at fault for their own discrimination.
In my literature review chapter, I described how the initial ideas of racial reconciliation
of the 1960s were transformed in the 1990s. Here I use two of the steps that were outlined as
examples for how cognitive dissonance affected this transformation:
1. Individuals from different races must develop primary interpersonal relationships
with one another. These relationships are important theologically because God calls
for unity between Christians and pragmatically because Whites are then able to
become aware of the depths of racism in society through interactions with those who
experience it (Emerson & Smith, 2000).
2. The recognition of unequal social structures is important, and all Christians should
resist these together. White people must join people of color in their fight against
inequality (Emerson & Smith, 2000).
These two steps highlight the importance of interpersonal interaction as well as action on a
structural level. In the 1990s, however, for most White evangelicals, racial reconciliation had
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come to mean repenting of individual prejudice and making a friend outside of their own race
(Emerson & Smith, 2000). Although Emerson and Smith (2000) explain this mismatch with
their cultural tools idea, and these were seen within the participants in my study, more insight
can be gained into this change in the racial reconciliation movement by examining it through the
lens of cognitive dissonance and CWS.
Step number one described the importance of developing primary cross-cultural
relationships because unity is important to God and these relationships are necessary for White
people to understand the depths of racism in our society. Step two calls for all Christians to
recognize unequal social structures and to fight against them (Emerson & Smith, 2000). In my
study, all of the participants were in favor of the idea of creating cross-cultural relationships, and
some discussed the importance of empathy, but only Melissa and José discussed having empathy
for a group. The rest of the discussions about empathy were on an interpersonal level which
allowed participants to resolve the dissonance they experienced when it came to the role of race
in society. Rather than using the cross-cultural relationships they had to learn about the depths
of racism in society, their responses included things such as minimization (Bonilla-Silva, 2014)
or blaming minorities for the discrimination they experienced to uphold White innocence (Lewis,
2004). By resolving their dissonance regarding the depth of racism in U.S. society, participants
were also able to resolve their dissonance about how and when they should act against racial
inequality. This was discussed more with the previous theme: Acknowledgement of racism and
White privilege.
In the previous paragraph, I demonstrate how my participants responded to the cognitive
dissonance that arose from the ideas shared in these two steps of the original conceptualization of
racial reconciliation. Viewed through the broader lens of CWS, it becomes clearer how these
initial ideas were transformed into the racial reconciliation movement of the 1990s. As a result
of White normativity (Andersen, 2003) and White hegemony (Lewis, 2004), the collective
cognitive dissonance of White Christians was enough to change the definition of racial
reconciliation and begin a movement within churches and parachurch organizations (Emerson &
Smith, 2000) based on a definition that was palatable for White people. White normativity and
hegemony gave them the power to do this. The maintenance of this power upholds Whiteness as
a system of privilege. The transformation of the definition of racial reconciliation provides an
example of the importance of counternarratives, one method used in CRT (Zamudio, Russell,
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Rios, & Bridgeman, 2011). By challenging the master narrative of racial reconciliation being
purely interpersonal in nature, the system of privilege can be disrupted.
Participants grappled with cognitive dissonance throughout the semester the study took
place. The main collisions occurred between the realities they were learning about or coming to
recognize regarding racism, especially on the structural level, and their liberal ideals about
individualism and equal opportunity. Participants dealt with their dissonance in a variety of
ways, but often upheld color-blind racial frames in their thoughts and ideas. These responses to
cognitive dissonance uphold Whiteness as a system of privilege. The last theme, recognizing
barriers and solutions, shows similar connections to CWS in addition to other theoretical ideas.
Recognizing Barriers and Solutions
The final theme was based on an examination of how participants understood the
underlying causes of racial issues in the U.S. and what types of solutions they suggested or
formulated. Participants recognized both interpersonal and structural barriers to racial equity,
but they most often offered interpersonal solutions. Therefore, in this section, I discuss mostly
interpersonal barriers in relation to the solutions they offered. The examples of interpersonal
barriers and solutions I will discuss from this theme are communication and relational
segregation. The idea of racism being a heart issue is described in the interpersonal barriers
section of the previous chapter, but I expand on this at the end of this section in my discussion of
spiritual solutions. I also describe possible reasons for the lack of structural solutions offered. I
close the discussion of this theme by commenting on the spiritual solutions people suggested.
Some participants summarized racism as an issue of misunderstanding people of different
backgrounds. Most equated racism with prejudice. Based on these definitions, the idea that lack
of communication and segregated relationships are the causes of racism is logical, and the
rational solutions to these problems are better communication and increasing cross-cultural
relationships. These interpersonal barriers and solutions align with Emerson and Smith’s (2000)
third cultural tool, relationalism, or the idea that interpersonal relationships are the most
important. The idea of creating more cross-cultural relationships as a solution is also not without
merit within the multicultural literature. It aligns well with one of the dimensions of Banks’
(2004) five dimensions of multicultural education: prejudice reduction. Within the frame of
prejudice reduction, Banks (2007) includes Allport’s contact hypothesis which argues that
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positive intergroup contact decreases prejudice. Therefore, my participants’ ideas about
fostering cross-cultural relationships are important in prejudice reduction. This only addresses
one of Banks’ five dimensions, however, and all five are important in creating a more equitable
society.
The other solution, better communication, was briefly discussed earlier in this chapter,
but I further expound on the idea here. Although participants offered communication as a
solution, they struggled with effectively communicating about racial issues. Within a larger
context, communication is not a satisfactory solution through the lens of CRT. The first tenet of
CRT states that racism is ordinary, meaning that it is woven into the fabric of our entire society
(Delgado, 1992). Delgado (1992) argues that looking to communication as the main solution to
racism assumes that racism is accidental or stems from ignorance. He posits, however, that
“since much racism is perpetrated either blithely or for advantage, most of the dialogue the
communitarians have in mind will probably be highly normative. "You don't see what you did as
offensive? Well, you should!"” (Delgado, 1992, II. A special reason for skepticism—the
normative quality of the dialogue Feldman envisions section, para. 1). Although some CWS
scholars would argue that White ignorance is a source of racism in our society, communication
or verbal correction of this ignorance may not be a useful solution. Delgado (1992) goes on to
argue that normative dialogue, such as the example given in the quote, always has equally
normative dialogue to oppose it. This was demonstrated in my study in the sense that although
there was White ignorance present that was contributing to the racial status quo, in the face of
correction, participants demonstrated defensiveness or negated the role of race in racial
situations. These actions served to uphold the system of White privilege and the new racial
structure by maintaining “the invisibility of most mechanisms that reproduce racial inequality”
(Bonilla-Silva, 2014, p. 26).
Regarding solutions to racial inequalities that participants offered, even though we
discussed structural barriers more often than interpersonal barriers, participants were more likely
to offer interpersonal or spiritual solutions than they were to offer structural ones. Based on the
conclusions of their study on race and evangelical Christians, Emerson and Smith (2000) would
argue that the reason for the lack of structural solutions provided by my participants is that they
lacked the cultural tools to construct them. The limitation of their findings in applying them to
my study is that they only studied Black and White Americans, and there were two Colombians
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in my group, so it is unclear how well Emerson and Smith’s (2000) findings apply to them.
Regardless, most of the participants in my study had an individualistic cultural lens, and their
reliance on accountable freewill individualism, the idea that “individuals exist independent of
structures and institutions” (Emerson & Smith, 2000, p. 76), was reflected in the way they
answered certain questions about racial reconciliation. When I asked those who were
interviewed if MWC was fulfilling its role in racial reconciliation, no one gave a confident “yes”
or “no” as their answer. When asked if they as individuals were fulfilling their role in racial
reconciliation, all were confident in the answers they gave. The cause of this mismatch in
confidence levels can be linked to their lack of cultural tools to adequately address structural
barriers; participants may have been unsure of structural solutions. Additionally, the removal of
the structural components of the definition of racial reconciliation in the 1990s (Emerson &
Smith, 2000) added to the difficulty of participants conceptualizing the idea beyond an
interpersonal level.
The cultural tools explanation, however, is insufficient to explain the participants’ lack of
structural solutions provided, since they had all just completed a semester long Bible study
where this was one of the topics stressed throughout. Their hesitation in answering whether
MWC was fulfilling its role in racial reconciliation can also link to the cognitive dissonance
many participants displayed. Perhaps participants did not want to admit that MWC was not
fulfilling its role because they would then feel accountable for doing something to change that.
If they believed that racial reconciliation was important, but then they admitted that their church
was not prioritizing it enough, they would be faced with cognitive dissonance. Therefore, it was
easier for them to revert to what was comfortable for them: relying on interpersonal solutions.
This fit their individualistic cultural lenses. Also, by not challenging practices at the institutional
level, the participants upheld White normativity (Andersen, 2003). The structure of the church
was comfortable for them either because they identified with the dominant culture or were
seeking to assimilate into it.
On a broader scale, White normativity, or the idea of White culture being the unexamined
norm (Andersen, 2003), also serves as an explanation as to why some participants made
statements indicating their view that American Christianity is White. Despite the fact that of
Blacks, Hispanics, and Whites, White people are the least likely to identify as Christians (Masci,
2018), White normativity was highlighted within the mindsets of the participants. Their
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hesitance to challenge MWC at the structural level could have stemmed from an underlying
belief that the actions of the church were the White right way. This idea, in addition to
participants being comfortable in that setting, limited the impetus for them to pursue structural
change.
The final solutions participants described were spiritual in nature. Because one of the
barriers to racial equity that participants identified was racism being a heart issue or being due to
the sinful nature of humans, for them to identify spiritual solutions was logical. Spiritual
solutions were the most commonly offered, which was also expected since the study took place
in a church. In relation to knowing and education, Huebner (1993/1999) describes the spiritual
as “moreness”. “There is more than we know, can know, will ever know. It is a “moreness” that
takes us by surprise when we are at the edge of our knowing” (p. 403). Although participants
demonstrated some opposition to structural solutions, if a root cause of racism is spiritual in
nature (linked to the sinful nature of humankind), then interpersonal and structural solutions
alone would not be sufficient to address the problem. There is a part of racism that can only be
explained by the spiritual, that area that Huebner (1993/1999) describes as beyond human
knowing. For example, at one point during the study, participants agreed that residential
segregation was natural because, in their minds, people gravitated toward those like them.
Bonilla-Silva (2014) labels this idea as naturalization, a color-blind racist frame that “allows
Whites to explain away racial phenomena by suggesting they are natural occurrences” (p. 76).
Some CWS theorists would label this belief as White ignorance because most of the participants
were completely unaware of how residential segregation had been socially constructed prior to
participating in this study. The question remains, however, of why racism exists. Why was race
socially constructed in the first place? There are historical answers that point to a desire for
power and control, but the root cause of why human beings treat one another in these ways falls
into the realm of the spiritual. Moving beyond the idea of White ignorance, color-blind racism,
and naturalization, from a spiritual lens, residential segregation or relational segregation is
natural; the sinful human nature leads to humans socially constructing segregation. For this type
of problem, only spiritual solutions would be viable options. To suggest others would be
equivalent to my participants offering interpersonal solutions to address structural barriers.
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Summary
So far in this chapter, I have discussed the findings of my study in relation to the existing
research literature. Some of the themes from my study aligned well with the Critical Race
Theory and Critical Whiteness studies literature, while at some points they diverged. Some of
the existing literature helped to explain my findings, and in other instances it provided critiques
to my findings. The main reason for the converging and diverging of my findings with the
existing literature are that some of my findings were contradictory to one another. This is
because people are complicated, and my participants were no exception. They often contradicted
themselves on their cognitive dissonance laden journey through the semester. Alcoff (2015)
describes three aspects of social identity: the empirical, imaginary, and subjective, and she
applies these to Whiteness. I focus on the first two to explain my overall findings. She describes
the empirical status as “the ways in which an identity can be objectively located, measured, and
traced out historically in time and space” (p. 74). The imaginary status is “the ways in which it
constitutes a shared social imaginary that organizes and prescribes normative or acceptable
lifestyles, both for the in-group as well as for outsiders” (p. 74). Applied to Whiteness, she
describes the imaginary status as being composed of falsehoods, half-truths, and truths about
White identity. This imaginary Whiteness explains the inconsistencies and contradictions I
heard from my participants. The cognitive dissonance experienced by my participants can also
be explained by what Alcoff (2015) describes as double consciousness for White people. She
defines this as the struggle for White people to create “an identity that is both White and morally
defensible” (p. 171) given the knowledge of their history and the contemporary racial structure
that continues to favor them. This can be done in a variety of ways ranging from denial to
political activism (Alcoff, 2015). Throughout the study, my participants demonstrated this
double consciousness.
Although I used the frame of Whiteness to provide a summary explanation of my
findings, I recognize that two of my participants are not White. They are also not U.S. citizens
and did not spend their formative years in the U.S. Additionally, they stated no desire to be
identified as White. They did, however, express a desire to be a part of American culture, and
because of White normativity and hegemony, they acculturated some dominant ideologies into
their thinking (such as the U.S. being a place of equal opportunity). Therefore, their struggle was
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also linked to trying to reconcile imaginary Whiteness with what they were learning about the
realities of American culture.
In this section, I described how the findings of my study relate to the existing research
literature surrounding CWS, CRT, and race in relation to churches. In the next section, I
describe implications of these findings within the field of education.
Implications
In this section, I discuss some implications from my findings. Specifically, I describe
implications as they relate to research, teaching practice, and curriculum.
Research
Regarding research methods, I did not employ anything new or out of the ordinary,
however, this study exemplifies the usefulness of case study as a methodology to continue the
exploration of Whiteness as a concept. Yin (2014) describes the idea of analytic generalization,
where case studies can be used for “corroborating, modifying, rejecting, or otherwise advancing
theoretical concepts that you referenced in designing your case study” (p. 41). The findings from
this study demonstrate how case study can be used to continue to build the field of CWS. The
use of CRT in combination with CWS was also useful for studying a racially mixed group, and
more studies should explore the potential of combining these frameworks to deepen our
understanding of how racism functions within our society.
Additionally, in my literature review, I claimed that there is a lack of educational research
in churches, specifically as it relates to race and interventions. In this research study, case study
as a methodology proved to be very useful because it allowed me to conduct research as an
insider of the church. Because the church already had a structure of Bible study classes in place,
case study was suitable for me to use to determine participants’ responses to the incorporation of
a multicultural education curriculum. Since case study as a methodology relies on bounded
systems, whether a researcher is an insider or an outsider, this methodology allows for them to
conduct research within whatever structures the church already has established. Therefore, case
study as a methodology can be effective in designing more research studies to further explore the
area of educational interventions in churches.
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In the next two sections, I describe implications related to teaching practice and
curriculum. I base these implications on the concept of interest convergence from CRT.
Delgado (1992) argues that:
People of color should occupy themselves with interest-convergence. We should lobby,
agitate, destabilize, rock the boat, and constantly point out to the powers that be why it is
in their interest to permit occasional, small gains for blacks and other minorities
(Conclusion, para. 2).
In these next sections, I describe implications of this study based on the lens of interest
convergence.
Teaching Practice
Regarding teaching practice, within the field of education, we need to continue to rethink
how we teach about race as well as where we teach about race. How do we teach about
structural racism if the learner has been culturally programmed to view life through a lens of
individualism? How do we teach about White privilege without alienating White people? More
broadly, how do we teach about any types of privilege without the dominant group becoming
defensive? I propose a change in the language we use. Wildman and Davis (1997) argue that
the language used to discuss racism reinforces the system of White privilege. The use of the
term racist to describe people individualizes the problem of racism while ignoring “the fact that
racism can occur only where it is culturally, socially, and legally supported” (Wildman & Davis,
1997, p. 315). They go on to argue that this language also shifts the focus of White people from
systemic racism to trying to avoid being labeled a racist, and the language of “isms” (racism,
sexism, etc.) are problematic because they contribute to the idea of interchangeable oppressions.
In my study, despite talking at length about structural barriers and racism at a systemic
level over the course of the semester, whenever I asked participants about racism during
interviews, or when they talked about solutions, they reverted to an interpersonal or
individualistic lens. Despite being taught otherwise, racism was still equivalent to prejudice in
their minds because that is what they had been socialized to believe. A potential solution to this
problem is to qualify the term racism with terms such as institutional or systemic whenever it is
being used. Another possible term would be systemic discrimination based on race to decenter
the individual from the conversation. This could help learners view racism as systems or
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institutions affecting groups, but then presents the challenge of the individual not identifying
themselves as a part of the group, as was seen in how some of my participants discussed White
privilege.
When asking participants about privilege, I framed the question as whether there were
any groups in the U.S. that experienced advantages or disadvantages because of their race. In all
my experiences teaching about multiculturalism, I have been met with a lot of resistance from
students when the topic of White privilege arose. Therefore, when my participants (who were
mostly White) told me that White people experienced advantages based on their race, I was
surprised. They were also able to give at least one example of how White people were privileged
in the U.S. based on what they had learned over the course of the Bible study. In preparing the
lessons for the Bible study, I wanted to make sure participants understood the role of history on
the present, and this likely helped them grasp the fact that everyone in the U.S. is not on an equal
playing field and race plays a role in people’s lives. The next challenge that arose, however, was
getting some of the White participants to move beyond the idea of White people as a group
having privileges, to recognizing their own privileges as an individual White person. This needs
to be addressed in future studies.
As Wildman and Davis (1997) claim, White people do not want to be labeled racist.
Within the U.S., many also cling to the idea of equal opportunity, and they do not like the idea of
having privileges for which they did not work because it undermines the idea of equal
opportunity. Additionally, within U.S. culture, the dominant lens is individualistic. Taken
together, interest convergence can be employed in the way we teach about race. By changing the
terms we use when talking about racism and White privilege, we circumvent the individualism
that leads to the wrongful conflation of racism and prejudice, while avoiding the defensiveness
associated with the term privilege. Through helping White people see the contemporary
advantages they have based on the historical foundation laid in the U.S., we can point out that it
is in their interest to work to create the equal opportunity they believed existed prior to learning
otherwise. Is the desire for an equitable society enough for people to work against a system that
benefits them though? In most cases, it is not, which is why this study addresses the role of the
spiritual as well. Interest convergence can also be employed as we rethink where we teach about
race.
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This study looked at an Evangelical church as a site for teaching against racism.
Historically, schools have been the primary site people have looked to for where multicultural
education takes place, however, the reach of schools are limited in their scope. As Rose stated in
her comments regarding the importance of education in combatting racism, “it’s sad that these
topics don’t reach the whole community” (video notes). This statement highlights the
importance of public pedagogy; to change society, we must look beyond schools as the major
source of education because most people within society are not currently attending a formal site
of education. Sandlin, Schultz, and Burdick (2010) argue the importance of recognizing that
“schools are not the sole sites of teaching, learning, or curricula, and that perhaps they are not
even the most influential” (p.1).
Huebner (1985/1999) furthers the idea of the limited scope of schooling in his comments
on how knowing and knowledge differ. He states that knowing is a human process that aligns
with spirituality, whereas knowledge (which is the focus of schools) is “separated from life” and
“removed from the vitality and dynamics of life, from the spirit” (p. 351). By multicultural
education (or any education) being limited to schools, the spiritual aspect of knowing is
neglected. Recognizing the importance of the spiritual is one justification for exploring religious
institutions (in this case churches) as a site of public pedagogy for teaching about race. Another
justification is interest convergence. Since religion is important to many people’s lives in the
U.S., combining teachings about social equity with religion can be a way to move people to
action toward justice.
Within the context of my study, I focused on how I could converge the interests of racial
equity and spirituality at a predominantly White Evangelical church. Although the study of how
religion and progressive activism overlap is not new (Braunstein, Fuist, & Williams, 2017), there
is a lack of research on the potentials of this overlap in Evangelical churches, which is the largest
religious group in the U.S. (Pew Research Center, 2015). Earlier I stated that liberal ideals such
as a desire for equal opportunity was not enough to motivate someone to work against a system
that privileges them. Appealing to a moral standard, however, might be. Fuist (2017) describes
multiple examples of how religious institutions were sacralizing their work for social justice
based on their religious beliefs. Although most of his examples were in non-Evangelical
Christian sites, the models he constructed based on his observations and interviews should be
examined with regard to how they can be employed in an Evangelical Christian context. These
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models include the teacher model (looking to religious figures such as Jesus Christ as role
models for acting toward justice), the community model (sacralizing the importance of being in
right relation with your neighbor and recognizing structural inequalities as barriers to doing that),
and the theological model (applying existing religious beliefs and practices to contemporary
social situations [such as caring for the poor]) (Fuist, 2017).
As shown through examples from my research, all these models could be applied to the
context of my study. They all employ the concept of interest convergence. In the case of my
research, I worked to align the spiritual interests of my participants with the interests of people of
color in developing my lesson plans. Using this technique provides the possibility for churches
and other religious institutions to function as sites of critical public pedagogy. The alignment of
spirituality with racial justice goals should be a consideration of rethinking where we teach about
race.
Curriculum
Lastly, the findings of my study have implications on curriculum development within the
field of multicultural education. The main text I used for the Bible study, Multiethnic
Conversations (Deymaz & Okuwobi, 2016), combined concepts of multicultural education (such
as providing historical backgrounds and modern examples of structural inequalities) and
concepts of intercultural competencies (such as intercultural communication). The book (and
supplementary information I added within my lesson plans) challenged the participants to think
on an interpersonal and systemic level, and to an extent they did, as evidenced by the
combination solutions that some participants offered. The curriculum used in this study also
required ongoing guided reflection by the participants (throughout the book and during the Bible
study meetings) and challenged the participants to take action. This is reminiscent of the
Freirean concept of praxis which combines reflection and action (Freire, 1970/2005). Freire
(1970/2005) describes praxis as what makes dialogue possible; dialogue is the foundation of
education. He argues, however, that dialogue cannot exist without love, humility, and hope, nor
can it exist when some have been denied the right to speak. This denial of the right to speak
relates to power differentials. In my Bible study, we addressed the concepts of love, humility,
and hope, but there was a lack of focus on power in the curriculum I used which I believe was a
disservice to the participants in truly grasping how racism works at a systemic level. Through
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the lens of critical multiculturalism, addressing power relations is essential because critical
multiculturalism challenges power relations. This “requires understanding how power is used
and institutionalized, and taking collective action to bring about change.” (May & Sleeter, 2010,
p. 10).
In designing multicultural education curriculum, we should keep interest convergence in
mind. Due to the individualistic cultural lens of most White Americans (and people working to
assimilate into the dominant culture), intercultural education is palatable because of its
interpersonal focus. Also, in the absence of cross-cultural relationships, White normativity is
reinforced for White people. Additionally, they have little personal impetus for wanting to
change the inequitable system due to ignorance of how racism negatively affects minorities, or
apathy because they have no close relationships with those who are negatively affected. Within
the case of White Evangelicals, this appeals to their cultural tool of relationalism as described by
Emerson and Smith (2000). As Freire (1970/2005) points out, however, true dialogue cannot
occur when certain groups are silenced. Without addressing structural inequalities, intercultural
competence falls short, which is where multicultural education is important. Working to
restructure the social order to decrease inequalities and increase equity (Ladson-Billings, 2004)
allows for true dialogue to take place, but is not feasible to achieve without intercultural
competence. Therefore, within the field of multicultural education, we should aim to incorporate
both in our development of curriculum.
Directions for Future Research
In this section, I suggest directions for future research. I ended the last section discussing
how within multicultural education curriculum development, we should aim to combine
intercultural and multicultural education. Hammer (2012) claims that to build intercultural
competence, people have to increase their own cultural self-awareness and other- awareness,
learn to shift their own cultural perspectives, and adapt their behaviors to bridge cultural gaps.
Future research should explore how to move people from bridging cultural gaps to working to
restructure the social order as suggested by Ladson-Billings (2004) in her definition of critical
multicultural education. Without increasing equity, any cultural bridge that is built will be
crooked. Both of these frameworks are addressed to an extent in Banks’s (2014) five dimensions
of multicultural education. Content integration, knowledge construction, and prejudice reduction
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address Hammer’s (2012) intercultural competence framework through other-awareness, selfawareness, and bridging cultural gaps respectively. Equity pedagogy and an empowering school
structure address the need for structural change. These dimensions were developed for teachers,
however, and more research needs to be conducted to understand how we as educators can teach
anyone to incorporate these ideas into their everyday lives. How can we create learners who are
self- and other- aware, who are able to shift their own cultural perspectives and adapt their
behaviors to bridge cultural gaps, while also working to create level (not crooked) cultural
bridges by challenging the inequitable social orders that exist in our society? A framework that
accomplishes this could be helpful moving forward in the field of multicultural education. Upon
creating such a framework, another area for future research would be to design, evaluate, and
practice pedagogies that incorporate it.
Lastly, an area of future research would be examining how the framework I described
above, or any areas of multicultural education, can be incorporated beyond institutions of formal
learning. In this study, I examined a church as a potential site for incorporating multicultural
education, and more educational research should be conducted in religious institutions. They
have been under-researched in the field of education broadly, but also under-researched within
the realm of public pedagogy. There should also be more research conducted on the
intersections of multicultural education and public pedagogy, as well as examination into how
sites of public pedagogy can be transformed to be more critical in nature.
Conclusion
This dissertation study sought to discover how a group of Evangelical Christians would
respond to a small group Bible study focused on race and ethnicity. I sought to understand their
thoughts and attitudes related to race and ethnicity, as well as how they made meaning of their
experiences. My findings from this case study, although not generalizable to large populations,
are generalizable to theories. Based on these theoretical links, I provided implications for
research, teaching practice, and curriculum, and directions for future research. There has been a
lack of educational research conducted in churches, specifically within the realm of multicultural
education. This study contributes to filling that gap in the literature. Within the field of
multicultural education, it is important to continue to expand our reach beyond schools through
the exploration of public pedagogies. Sites such as churches are one place where multicultural
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education can be implemented and allows for the spiritual dimension of knowing to be addressed
as well. As multicultural educators, it is imperative for us to continue to explore innovative
approaches and new sites in our quest to create a more equitable society.

151

REFERENCES

Adamson, J. & Donovan, J.L. (2002). Research in Black and White. Qualitative Health Research,
12(6), 816-825.
Alcoff, L.M. (2015). The future of Whiteness. Malden, MA: Polity Press.
Alexander, M. (2010). The new Jim Crow: Mass incarceration in the age of colorblindness. New
York, NY: The New Press.
Ali, S.R., Yang, L., Button, C.J., & McCoy, T.T.H. (2012). Career education programming in three
diverse high schools: A critical psychology-case study research approach.
Andersen, M.L. (2003). Whitewashing race: A critical perspective on Whiteness. In A.W. Doane
& E. Bonilla-Silva (Eds.), White out: The continuing significance of racism (pp. 21-34).
New York, NY: Routledge.
Ary, D., Cheser Jacobs, L., Razavieh, A., & Sorensen, C. (2006). Introduction to research in
education (7th ed.). Belmont, CA: Thomson Wadsworth.
Baldwin, J. (1998), On being “White” …and other lies. In D.R. Roediger (Ed.), Black on White:
Black writers on what it means to be White (pp. 177-180). New York, NY: Shocken Books.
Banks, J.A. (2004). Multicultural education: Historical development, dimensions, and practice. In
J.A. Banks & C.A. McGee Banks (Eds.), Handbook of research on multicultural education
(2nd ed.) (pp. 3-29). San Francisco, CA: Jossey-Bass.
Banks, J.A. (2007). Multicultural education: Characteristics and goals. In J.A. Banks & C.A.
McGee Banks (Eds.), Multicultural education: Issues and perspectives (6th ed.) (pp. 3-31).
Hoboken, NJ: John Wiley & Sons.
Banks, J.A. (2013). The construction and historical development of multicultural education, 19622012. Theory into Practice, 52(sup 1), 73-82.
Banks, J.A. (2014). An introduction to multicultural education (5th ed.). Upper Saddle River, NJ:
Pearson.
Baraka, A. (1998). White wages. In D.R. Roediger (Ed.), Black on White: Black writers on what
it means to be White (pp. 119-120). New York, NY: Shocken Books.
Barber, K.H. (2011). “What happened to all the protests?” Black megachurches’ responses to
racism in a colorblind era. Journal of African American Studies, 15(2), 218-235.

152
Barron, J.M. (2016). Managed diversity: Race, place and an urban church. Sociology of religion,
77(1), 18-36.
Bartlett, L. & Vavrus, F. (2017). Rethinking case study research: A comparative approach. New
York, NY: Routledge.
Bracey II, G.E. & Leo Moore, W. (2017). “Race tests”: Racial boundary maintenance in White
evangelical churches. Sociological Inquiry, 87,(2), 282-302.
Bell, D. (2004). Silent covenants: Brown v. Board of Education and the unfulfilled hopes for racial
reform. New York, NY: Oxford University Press.
Bobo, L. & Kluegel, J.R. (1997). Status, ideology, and dimensions of Whites’ racial beliefs and
attitudes: Progress and stagnation. In S.A. Tuch & J.K. Martin (Eds.), Racial attitudes in
the 1990s: Continuity and change (pp. 93-120). Westport, CT: Praeger Publishers.
Bobo, L., Kluegel, J.R., & Smith, R.A. (1997). Laissez-faire racism: The crystallization of a
kinder, gentler, antiblack ideology. In S.A. Tuch & J.K. Martin (Eds.), Racial attitudes in
the 1990s: Continuity and change (pp. 15-42). Westport, CT: Praeger Publishers.
Bonilla-Silva, E. (2014). Racism without racists: Color-blind racism and the persistence of racial
inequality in America (4th ed.). Lanham, MD: Rowman & Littlefield Publishers, Inc.
Braunstein, R., Fuist, T.N., & Williams, R.H. (2017). Introduction: Religion and progressive
activism- Introducing and mapping the field. In R. Braunstein, T.N. Fuist, & R.H. Williams
(Eds.), Religion and progressive activism: New stories about faith and politics (pp. 1-26).
New York, NY: New York University Press.
Brown, R. K. (2011). The Connection between Worship Attendance and Racial Segregation
Attitudes among White and Black Americans. Religions, 2(3), 277-296.
Burdick J., Sandlin J., & O’Malley, P. (2013) Problematizing Public Pedagogy. Hoboken, NJ:
Taylor and Francis.
Cannella, G.S. & Lincoln, Y.S. (2012). Deploying qualitative methods for critical social purposes.
In S.R. Steinberg & G.S. Cannella (Eds.), Critical qualitative research reader (pp. 104113). New York, NY: Peter Lang Publishing.
Chikkatur, A. & Jones-Walker, C. (2013). The influence of researcher identity on ethnographies
in multiracial schools. International journal of qualitative studies in education, 26(7), 829848.

153
Cohen, L., Manion, L., & Morrison, K. (2011). Research methods in education (7th ed.). New
York, NY: Routledge.
Collins, P. (2000). Black feminist thought: Knowledge, consciousness, and the politics of
empowerment. New York, NY: Routledge.
Collins, P.H. (2009). Black feminist thought: Knowledge, consciousness, and the politics of
empowerment (2nd ed.). New York, NY: Routledge.
Cox, D., Navarro-Rivera, J., & Jones, R.P. (2016). Race, religion, and political affiliation of
Americans’ core social networks. Retrieved from https://www.prri.org/research/poll-racereligion-politics-americans-social-networks/.
Crowley, R.M. (2016). Transgressive and negotiated White racial knowledge. International
Journal of Qualitative Studies in Education, 29(8), 1016-1029.
Daniels. D. (1997). The White race is shrinking: Perceptions of race in Canada and some
speculations on the political economy of race classification. In R. Delgado & J. Stefancic
(Eds.), Critical White studies: Looking behind the mirror (pp. 51-54). Philadelphia, PA:
Temple University Press.
DeGruy, J. (2005). Post traumatic slave syndrome: America’s legacy of enduring injury and
healing. Milwaukie, Oregon: Uptone Press.
Delgado, R. (1992). Colloquy: Zero-based racial politics and an infinity-based response: Will
endless talking cure America’s racial ills? Georgetown Law Journal, 80.
Delgado, R. & Stefancic, J. (1997). Critical White studies: Looking behind the mirror.
Philadelphia, PA: Temple University Press.
Delgado, R. & Stefancic, J. (2012). Critical race theory: An introduction. (2nd ed.). New York,
NY: New York University Press.
Dewey, J. (1938). Experience in education. New York, NY: Collier Books.
Deymaz, M. & Okuwobi, O.F. (2016). Multiethnic Conversations. Indianapolis, IN: Wesleyan
Publishing House.
Doane, A. W. (2003). Rethinking Whiteness studies. In A.W. Doane & E. Bonilla-Silva (Eds.),
White out: The continuing significance of racism (pp. 1-18). New York, NY: Routledge.
Dougherty, K.D. (2003). How monochromatic is church membership? Racial-ethnic diversity in
religious community. Sociology of Religion, 64(1), 65-85.

154
Dougherty, K.D., Martí, G., & Martinez, B.C. (2015). Congregational diversity and attendance in
a mainline protestant denomination. Journal for the Scientific Study of Religion, 54(4),
668-683.
Dougherty, K. & Huyser, K. (2008). Racially diverse congregations: Organizational identity and
the accommodation of differences. Journal for the Scientific Study of Religion, 47(1), 2343.
Du

Bois,

W.E.B.

(1903).

The

souls

of

Black

folk.

Retrieved

from

http://www.wwnorton.com/college/history/give-me-liberty4/docs/WEBDuBoisSouls_of_Black_Folk-1903.pdf.
Du Bois, W.E.B. (2007). Black reconstruction in America: An essay toward a history of the part
which Black folk played in the attempt to reconstruct democracy in America, 1860-1880.
In H.L. Gates, Jr. (Ed.), The Oxford W.E.B. Du Bois. New York, NY: Oxford University
Press. (Original work published 1935).
Dumez, H. (2015). What is a case, and what is a case study? Bulletin de Méthodologie
Sociologique, 127, 43-57.
Easton-Brooks, D. (2012) The conceptual context of knowledge. In S.R. Steinberg & G.S.
Cannella (Eds.), Critical qualitative research reader (pp. 33-42). New York, NY: Peter
Lang Publishing.
Edwards. K.L. (2008a). Bring race to the center: The importance of race in racially diverse
religious organizations. Journal for the Scientific Study of Religion, 47(1), 5-9.
Edwards, K.L. (2008b). The elusive dream: The power of race in interracial churches. New York,
NY: Oxford University Press.
Edwards, K., Christerson, B., & Emerson, M. (2013). Race, religious organizations, and
integration. Annual Review of Sociology, 39, 211-228.
Ellsworth, E. (2005). Places of learning. New York, NY: Routledge.
Elman, C., Gerring, J., & Mahoney, J. (2016). Case study research: Putting the quant into the qual.
Sociological Methods & Research, 45(3), 375-391.
Emerson, M.O. (2006) People of the dream. Multiracial congregations in the United States.
Princeton, NJ: Princeton University Press.
Emerson, M.O. & Smith, C. (2000). Divided by faith: Evangelical religion and the problem of
race in America. New York, NY: Oxford University Press.

155
Evangelical. (2002). In E. D. Hirsch, J. F. Kett, & J. S. Trefil (Eds.), The new dictionary of cultural
literacy: What every American needs to know (3rd ed.). Boston, MA: Houghton Mifflin.
Retrieved

from

https://search-credoreference-

com.ezproxy.lib.purdue.edu/content/entry/hmndcl/evangelical/0.
Evans, T. (2010). Are Black people cursed? The curse of Ham. Retrieved from
https://www.epm.org/resources/2010/Jan/18/are-black-people-cursed-curse-ham/
Fine, M., Weis, L., Weseen, S., & Wong, L. (2003). For whom? Qualitative research,
representations, and social responsibilities. In N.K. Denzin & Y.S. Lincoln (Eds.) The
landscape of qualitative research (2nd ed.) (pp. 167-207). Thousand Oakes, CA: Sage
Publications.
Freire, P. (2005). Pedagogy of the oppressed (30th Anniversary ed.). (M. Ramos, Trans.). New
York: Continuum. (Original work published 1970)
Fuist, T.N. (2017). How moral talk connects faith and social justice. In R. Braunstein, T.N. Fuist,
& R.H. Williams (Eds.), Religion and progressive activism: New stories about faith and
politics (pp. 328-347). New York, NY: New York University Press.
Gallagher, C. (1997). White racial formation: Into the twenty-first century. In R. Delgado & J.
Stefancic (Eds.), Critical White studies: Looking behind the mirror (pp. 6-11).
Philadelphia, PA: Temple University Press.
Gillham, B. (2000). Case study research methods. New York, NY: Continuum.
Gillborn, D. & Ladson-Billings, G. (2010). Critical race theory. In P. Peterson, E. Baker, & B.
McGraw (Eds.), International Encyclopedia of Education (3rd ed.) (pp. 341-347).
Available

from

http://www.sciencedirect.com.ezproxy.lib.purdue.edu/science/referenceworks/978008044
8947
Grant, C.A., Elsbree, A.R., & Fondrie, S. (2004). A decade of research on the changing terrain of
multicultural education research. In J.A. Banks & C.A. McGee Banks (Eds.), Handbook of
research on multicultural education (2nd ed.) (pp. 184-207). San Francisco, CA: JosseyBass.
Grillo, T. & Wildman, S.M. (1995). Obscuring the importance of race: The implication of making
comparisons between racism and sexism (or other –isms). In R. Delgado (Ed.), Critical
race theory: The cutting edge (pp. 564-572). Philadelphia, PA: Temple University Press.

156
Grover, B.K. (1997). Growing up White in America. In R. Delgado & J. Stefancic (Eds.), Critical
White studies: Looking behind the mirror (pp. 34-35). Philadelphia, PA: Temple University
Press.
Haas, A.M. (2012). Race, rhetoric, and technology: A case study of decolonial technical
communication theory, methodology, and pedagogy. Journal of Business and Technical
Communication, 26(3), 277-310.
Hadaway, K.C., Hackett, D.G., & Miller, J.F. (1984). The most segregated institution: correlates
of interracial church participation. Review of Religious Research, 25(3), 204-219.
Hammer, M. (2012). The Intercultural Development Inventory: A new frontier in assessment and
development of intercultural competence. In M. Vande Berg, R.M. Paige, & K.H. Lou
(Eds.), Student Learning Abroad (pp. 115-136). Sterling, VA: Stylus Publishing.
Harris, C. (1998). Whiteness as property. In D.R. Roediger (Ed.), Black on White: Black writers
on what it means to be White (pp. 103-118). New York, NY: Shocken Books.
Howard, P.S.S. (2004). White privilege: For or against? A discussion of ostensibly antiracist
discourses in critical Whiteness studies. Race, Gender, & Class, 11(4), 63-79.
Huebner, D. (1999). Education and spirituality. In V. Hillis (Ed.), The lure of the transcendent:
Collected essays by Dwayne E. Huebner (p. 401-416). Mahwah, NJ: Lawrence Erlbaum
Associates, Publishers. (Original work published 1993).
Huebner, D. (1999a). Education in congregation and seminary. In V. Hillis (Ed.), The lure of the
transcendent: Collected essays by Dwayne E. Huebner (p. 321-339). Mahwah, NJ:
Lawrence Erlbaum Associates, Publishers. (Original work published 1985)
Huebner, D. (1999b). Spirituality and knowing. In V. Hillis (Ed.), The lure of the transcendent:
Collected essays by Dwayne E. Huebner (p. 340-352). Mahwah, NJ: Lawrence Erlbaum
Associates, Publishers. (Original work published 1985).
Jones, J. (2017). The racial wealth gap: How African-Americans have been shortchanged out of
the material to build wealth. Retrieved from https://www.epi.org/blog/the-racial-wealthgap-how-african-americans-have-been-shortchanged-out-of-the-materials-to-buildwealth/.
Jones, S.R., Torres, V. & Arminio, J. (2014). Negotiating the complexities of qualitative research
in higher education (2nd ed.). New York, NY: Routledge.

157
Kirsch, G. E. (1999).

Ethical dilemmas in feminist research: The politics of location,

interpretation, and publication. Albany, NY: Stat University of New York Press.
Kivel, K. (2015). Road to racial justice. Retrieved from http://www.roadtoracialjustice.org/.
Kolchin, P. (2002). Whiteness studies: The new history of race in America. Journal of American
History, 89(1), 154-173.
Ladson-Billings, G. (2004). New directions in multicultural education: Complexities, boundaries,
and critical race theory. In J.A. Banks & C.A. McGee Banks (Eds.), Handbook of research
on multicultural education (2nd ed.) (pp. 50-65). San Francisco, CA: Jossey-Bass.
Ladson-Billings, G. (2005). The evolving role of critical race theory in educational scholarship.
Race, Ethnicity, & Education, 8(1), 115-120.
Lather, P. & Smithies, C. (1997). Troubling the angels: Women living with HIV/AIDS. Boulder,
CO: Westview Press.
Lea, V. (2010). Empowering preservice teachers, students, and families through critical
multiculturalism: Interweaving social foundations of education & community action
projects. In S. May & C. Sleeter (Eds.), Critical multiculturalism: Theory and praxis (pp.
33-45). New York, NY: Routledge.
Lewis, A. (2004). “What group?” Studying Whites and Whiteness in the era of “color-blindness”.
Sociological Theory, 22(4), 623-646.
Lincoln, Y.S. & Guba, E.G. (2011). Paradigmatic controversies, contradictions, and emerging
confluences. In N.K. Denzin & Y.S. Lincoln (Eds.), The SAGE handbook of qualitative
research (4th ed.). (pp. 97-128). Thousand Oakes, CA: Sage Publications.
Lynn-Sachs, M. (2011). The grammar of congregational schooling: Looking beyond the
synagogue at an institutional template. Journal of Jewish Education, 77, 22-41.
Mahoney, M.R. (1997a). Residential segregation and White privilege. In R. Delgado & J. Stefancic
(Eds.), Critical White studies: Looking behind the mirror (pp. 273-275). Philadelphia, PA:
Temple University Press.
Mahoney, M.R. (1997b). The social construction of Whiteness. In R. Delgado & J. Stefancic
(Eds.), Critical White studies: Looking behind the mirror (pp. 330-333). Philadelphia, PA:
Temple University Press.

158
Martinez, B. C., & Dougherty, K. D. (2013). Race, Belonging, and Participation in Religious
Congregations. Journal for the Scientific Study of Religion, 52(4), 713–732.
doi:10.1111/jssr.12073.
Marton, F. (1981). Phenomenography- Describing conceptions of the world around us.
Instructional Science, 10(2), 177-200.
Masci, D. (2018). 5 facts about the religious lives of African Americans. Retrieved from
http://www.pewresearch.org/fact-tank/2018/02/07/5-facts-about-the-religious-lives-ofafrican-americans/.
Matias, C., Mackey, J. (2016). Breakin’ down Whiteness in antiracist teaching: introducing critical
whiteness pedagogy. Urban Review, 48(1), 32-51.
May, S. & Sleeter, C. (2010). Critical multiculturalism: Theory and praxis. New York, NY:
Routledge.
McIntosh, P. (1997). White privilege and male privilege: A personal account of coming to see
correspondences through work in women’s studies. In R. Delgado & J. Stefancic (Eds.),
Critical White studies: Looking behind the mirror (pp. 291-299). Philadelphia, PA: Temple
University Press.
McWhorter, L. (2005). Where do White people come from? Philosophy & Social Criticism, 31(56), 533-556.
Merino, S. M. (2011). Neighbors like me? Religious affiliation and neighborhood racial
preferences among Non-Hispanic Whites. Religions, 2¸ 165-183.
Merriam, S.B. (1998). Qualitative research and case study applications in education. San
Francisco, CA: Jossey-Bass.
Merriam, S.B. (2009). Qualitative research: A guide to design and implementation. San Francisco,
CA: Jossey-Bass.
Metin, I. & Metin Camgoz, S. (2011). The advances in the history of cognitive dissonance theory.
International Journal of Humanities and Social Science, 1(6), 131-136.
Mills, C.W. (2007). White ignorance. In S. Sullivan & N. Tuana (Eds.), Race and epistemologies
of ignorance (pp. 13-38). State University of New York Press.
Moustakas, C. (1990). Heuristic research: Design, methodology, and applications. Newbury Park,
CA: Sage Publications.

159
Muhammad, M., Wallerstein, N., Sussman, A.L., Avila, M., Belone, L., & Duran, B. (2015).
Reflections on researcher identity and power: The impact of positionality on community
based participatory research (CBPR) processes and outcomes. Critical Sociology, 41(7-8),
1045-1063.
Nájera, J. (2009). Practices of faith and racial integration in south Texas. Cultural dynamics, 21(1),
5-28.
Nayak, A. (2007). Critical Whiteness studies. Sociology Compass, 1(2), 737-755.
Nelsen, H.M. & Nelsen, A.K. (1975). Black church in the sixties. Lexington, KY: The University
Press of Kentucky.
Patton, M.Q. (2015). Qualitative research & evaluation methods (4th ed.). Thousand Oakes, CA:
Sage Publications.
Perry, S. L. (2013) Religion and Whites' attitudes toward interracial marriage with African
Americans, Asians, and Latinos. Journal for the Scientific Study of Religion, 52(2), 425442.
Pettigrew, T.E. (2004). Intergroup contact: Theory, research, and new perspectives. In J.A. Banks
& C.A. McGee Banks (Eds.), Handbook of research on multicultural education (2nd ed.)
(pp. 770-781). San Francisco, CA: Jossey-Bass.
Pew Research Center (2015). America’s changing religious landscape. Retrieved from
http://www.pewforum.org/2015/05/12/americas-changing-religious-landscape/.
Pounder, C. C. H., Adelman, L., Cheng, J., Herbes-Sommers, C., Strain, T. H., Smith, L., Ragazzi,
C., ... Corporation for Public Broadcasting,. (2003). Race: The power of an illusion. San
Francisco, Calif: California Newsreel.
Prior, L. (2003). Using documents in social research. London: Sage.
Roediger, D. R. (1998). Black on White: Black writers on what it means to be White. New York,
NY: Schocken Books.
Ross, T. (1997a). Innocence and affirmative action. In R. Delgado & J. Stefancic (Eds.), Critical
White studies: Looking behind the mirror (pp. 27-32). Philadelphia, PA: Temple University
Press.
Ross, T. (1997b). White innocence, Black abstraction. In R. Delgado & J. Stefancic (Eds.), Critical
White studies: Looking behind the mirror (pp. 263-266). Philadelphia, PA: Temple
University Press.

160
Rowe, A. (2014). Situating the self in prison research: Power, identity, and epistemology.
Qualitative Inquiry, 20(4), 404-416.
Rubin, H.J. & Rubin, I.S. (2005). Qualitative interviewing: The art of hearing data (2nd ed.).
Thousand Oakes, CA: Sage Publications.
Saldaῆa, J. (2009). The coding manual for qualitative researchers. Thousand Oaks, CA: Sage
Publications, Inc.
Sandlin, J.A. (2010). Learning to survive the ‘Shopocalypse’: Reverend Billy’s anti-consumption
‘pedagogy of the unknown’. Critical Studies in Education, 51(3), 295-311.
Sandlin, J.A., Schultz, B.D., & Burdick, J. (2010). Understanding, mapping, and exploring the
terrain of public pedagogy. In J.A. Sandlin, B.D. Schultz, & J. Burdick (Eds.), Handbook
of public pedagogy: Education and learning beyond schooling (pp. 1-26). New York, NY:
Routledge.
Scott. R.R. (2009). Appalachia and the construction of Whiteness in the Unites States. Sociology
Compass, 3(5), 803-810.
Seidman, I. (2013). Interviewing as qualitative research: A guide for researchers in education and
the social sciences (4th ed.). New York, NY: Teachers College Press.
Sharp J.L., Mobley, C., Hammond, C., Withington, C., Drew, S., Stringfield, S., & Stipanovic, N.
(2012). A mixed methods sampling methodology for a multisite case study. Journal of
Mixed Methods Research, 6(1), 34-54.
Sinclair, S., Dunn, E., & Lowery, B. (2005). The relationship between parental racial attitudes and
children's implicit prejudice. Journal of Experimental Social Psychology, 41(3), 283-289.
doi:10.1016/j.jesp.2004.06.003
Skerrett, A. (2008) Racializing educational change: Melting pot and mosaic influences on
educational policy and practice. Journal of Educational Change, 9, 261-280.
Sleeter, C.E. & Delgado Bernal, D. (2004). Critical pedagogy, critical race theory, and antiracist
education: Implications for multicultural education. In J.A. Banks & C.A. McGee Banks
(Eds.), Handbook of research on multicultural education (2nd ed.) (pp. 240-258). San
Francisco, CA: Jossey-Bass.
Soderberg, C. K., & Sherman, J. W. (2013). No face is an island: How implicit bias operates in
social

scenes.

Journal

of

doi:10.1016/j.jesp.2012.11.001

Experimental

Social

Psychology,

49(2),

307–313.

161
Stovall, D. (2014). “Bringing a little bit of heaven to humanity”: Raising hell while interrupting
traditional methods for the purpose of justice. In R.N. Brown, R. Carducci, & C.R. Ruby
(Eds.), Disrupting qualitative inquiry: Possibilities and tensions in educational research
(pp. 173-187). New York, NY: Peter Lang Publishing.
Sue, D.W., Capodilupo, C.M., Torino, G.C., Bucceri, J.M., Holder, A.M.B., Nadal, K.L., &
Esquilin, M. (2007). Racial microaggressions in everyday life. American Psychologist,
62(4), 271-286.
Takaki, R. (2008). A different mirror: A history of multicultural America (revised ed.). New York,
NY: Back Bay Books.
Tatum, B.D. (1997). Why are all the Black kids sitting together in the cafeteria? And other
conversations about race. New York, NY: Basic Books.
Taylor, L. (2013). The case as space: Implications of relational thinking for methodology and
method. Qualitative Inquiry, 19(10), 807-817.
Thompson, D.A. (2014). Calling a thing what it is: A Lutheran approach to Whiteness. Dialog: A
Journal of Theology, 53(1), 49-57.
Tranby E. & Hartmann, D. (2008). Critical whiteness theories and the evangelical "race problem":
Extending Emerson and Smith's Divided by Faith. Journal of the Scientific Study of
Religion, 47(3), 341-359.
Tyack, D. & Cuban, L. (1995). Tinkering toward utopia: A Century of Public School Reform.
Cambridge, MA: Harvard University Press.
VanWynsberghe, R. & Khan, S. (2007). Redefining case study. International Journal of
Qualitative Methods, 6(2), 80-94.
Vaughn, S., Schumm, J.S., & Sunagub, J. (1996). Focus group interviews in education and
psychology. Thousand Oaks, CA: SAGE publications.
Wildman, S.M. & Davis, A.D. (1997). Making systems of privilege visible. In R. Delgado & J.
Stefancic (Eds.), Critical White studies: Looking behind the mirror (pp. 314-319).
Philadelphia, PA: Temple University Press.
Wilson, R.L. & Davis, J.H. (1966). The church in the racially changing community. Nashville,
TN: Abingdon Press.

162
Wright, B.R.E., Donnelly, C.M., Wallace, M., Missari, S., Wisnesky, A.S., Zozula, C. (2015).
Religion, race, and discrimination: A field experiment of how American churches welcome
newcomers. Journal for the Scientific Study of Religion, 54(2), 185-204.
Yancey, G., & Emerson, M. (2003). Integrated Sundays: An exploratory study into the formation
of multiracial churches. Sociological Focus, 36(2), 111–126.
Yang P. & Smith S. (2009). Trends in black-white church integration. Ethnic Studies Review,
32(1), I-III.
Yi, J. & Graziul, C. (2016). Religious conservatives and outsiders: Determinants of cross-racial
ties among White Christians. Review of Religious Research, 59, 231-250.
Yin, R.K. (2014). Case study research: Design and methods (5th ed.). Los Angeles, CA: Sage
publications.
Zamudio, M., Russell, C.C., Rios, F. & Bridgman, J.L. (2011). Critical race theory matters:
Education and ideology. New York, NY: Routledge.

163
APPENDIX A. SEMESTER SCHEDULE
This schedule was handed to participants at the beginning of the semester. Week 6 had to be
canceled, so the group was extended to 12/10 as the last meeting and each topic was shifted one
week back, except for 11/5.
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APPENDIX B. SMALL GROUP BIBLE STUDY CATALOG ENTRY
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APPENDIX C. SAMPLE LESSON PLANS
Example lesson plan 1 shows an example of one in which I took a topic that was covered in the
book, but brought in outside knowledge or an activity to demonstrate it.

Planned agenda:
6:30-6:45-Fellowship time & snacks
6:45-6::55- Celebration and Prayer
6:55-7:05- Review of the previous week
--Points to highlight: Because the U.S. has many different people with many different
backgrounds, it can be difficult to pinpoint certain sides of the differences as being "American".
--However, there is a dominant culture in the U.S., and those who don't assimilate (used the
example of the melting pot to describe assimilation), can face negative social consequences. There
is an expectation for people to assimilate. The differences can also cause clashes in some cases.
We'll return to this idea in later weeks.
7:05-7:12- Play the game- through the green glass doors
7:12-7:14- introduce the concept of institutional racism (read definition from book)
7:14-7:20- Read John 4:1-26
Highlights: V.9- interpersonal racism- Jesus breaks down this barrier. Jews and Samaritans had
nothing to do with one another
v.19-21: Institutional barrier- Jesus broke down (tore the veil can worship God anywhere). Opened
this as a question.
Result of these barriers being broken: V. 39-41- Many believed in Jesus.
7:20-7:30- Why multiethnic? This is the overarching question of this week and this chapter.
-Read from Relationships section as to why we discussed institutional racism
During this time, discussion was opened about why churches should be multiethnic.
7:30-7:43- Other discussion- What stuck out to you this week from the reading?
7:43--7:50- Reflective journal (used prompt from proposal)
7:50-7:55- Pray for more churches to have the desire to be multiethnic
Pray against institutional racism within the U.S. and within churches where it might be present.

166
Example lesson plan 2 shows an example of one in which it was mostly focused on what was
covered in the book and the discussion was more participant led.

Planned agenda:
6:30-6:40- Fellowship and snacks
6:40-6:50- Prayer and celebrations
6:55-7:05- Review of last week. Tie in green glass doors game.
7:05-7:15- Discussion of Considerations section (p. 96)
7:15-7:25- Discussion of reconciliation and Romans verses
7:25-7:43- Open discussion of things from chapter that stood out to people, questions that arose.
7:43-7:50- journal
7:50-7:55- Pray for different ethnic minority groups. This week Native Americans (highest teen
suicide rate). Eyes to see racial injustice
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APPENDIX D. SAMPLE INTERVIEW QUESTIONS
Interview #1
Demographic questions: Race/ethnicity, nationality, Gender, age, years they have attended MWC
Life history questions:
•

Tell me about your life history. What were some defining moments of your life that led
you to where you are today?

•

How do you define race? How do you define racism?

•

What has been your experience with race and racial relations throughout your life?
o Was race discussed in your house growing up?
o What did you learn about race in school?
o If they grew up going to church: what did you learn about race in church? (what
were the racial demographics of your church growing up?)

•

What has been your experience related to race within MWC?

Baseline racial attitudes questions:
I’m going to ask you a few questions about your thoughts on some contentious issues surrounding
race. For most of these, I’ll ask you a yes or no question, but I’d also like you to explain why you
chose your specific answer.
•

Do you believe racism is a major problem in the U.S.?
o How common do you believe racial problems are in the U.S.?
o Adapted from CoBRAS statements:
•

Racism is a major problem in the U.S.

•

Racial problems in the U.S. are rare, isolated, situations.

•

Racism may have been a problem in the past, it is not an important
problem today

•

Do you believe race is very important in determining who is successful and who is
not in U.S. society? Why or Why not?
o Do you believe everyone who works hard, no matter what race they are, has
an equal chance to become rich?
o Adapted from CoBRAS statements
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•

Race is very important in determining who is successful and who is
not.

•

Everyone who works hard, no matter what race they are, has an equal
chance to become rich.

•

Do you believe that there are any racial or ethnic groups in U.S. society that have
certain advantages because of the color of their skin? If yes, what groups? What are
some of those advantages? Or Why not?
o Adapted from CoBRAS statements:
•

White people in the U.S. have certain advantages because of the color
of their skin.

•

Racial and ethnic minorities in the U.S. have certain advantages
because of the color of their skin.

•

Race plays an important role in who gets sent to prison.

•

Race plays a major role in the type of social services (such as type of
health care or day care) that people receive in the U.S.

•

Racial and ethnic minorities do not have the same opportunities as
white people in the U.S.

•

In general, which racial group(s), if any, would you say experience the most racial
discrimination in contemporary U.S. society?
o In general, which racial group(s), if any, would you say are most to blame for
racial discrimination in U.S. society?
o Adapted from CoBras statements:
•

White people in the U.S. are discriminated against because of the color
of their skin.

•

White people are more to blame for racial discrimination than racial
and ethnic minorities

•

Do you believe that talking about race and racial issues contributes to racial problems
in the U.S.?
o What are your thoughts on public schools teaching about the history and
contributions of racial and ethnic minorities?

169
o What are your thoughts on political leaders talking about racism to help work
through or solve society’s problems?
o Adapted from CoBRAS statements:
•

Talking about racial issues causes unnecessary tension

•

It is important for public schools to teach about the history and
contributions of racial and ethnic minorities.

•

It is important for political leaders to talk about racism to help work
through or solve society's problems.

•

What are your thoughts about social programs such as Affirmative action?
o Are they needed?
o What purpose do you think they serve?
o Adapted from CoBRAS statements:
•

Social policies, such as affirmative action, discriminate unfairly
against white people.

•

Due to racial discrimination, programs such as affirmative action are
necessary to help create equality.

Questions related to Bible study:
•

What are some reasons that you chose to sign-up for this small group?
o What do you hope to learn/gain?
o What are some things you are excited about regarding your participation?
o Have you had any similar experiences?
o What are some concerns you have regarding your participation in this small
group?

•

Is there anything else that you think is important for me to know regarding your
anticipated experience?

Interview #2 (Sample from José)
Goal: To understand your experience in this group.
•

Describe your experience in the CG so far.
o What have you enjoyed?
o What have been some challenges for you?
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o What are some new things you have learned so far?
•

What are some things (if any) that have stood out to you from the
discussions during CG?

•

What are some things (if any) that have stood out to you from the readings
in the Multiethnic Conversations book?

o What have you learned about yourself as a result of this experience so far?
•

How have you felt about your experiences?

•

Thinking of your experience so far, are there any instances in which you have applied
what you’ve learned?
o Within the context of church?
o Within the context of your everyday life?

The next few questions will be based on a few things I’ve observed.
•

I’ve noticed you’re generally pretty quiet during the CG meetings. Is the environment a
place you feel comfortable sharing your thoughts/questions/experiences?
o If no, what are some things that would make it a more comfortable setting?
o If he is comfortable, ask about whether he just needs more time to process.

•

In your green book journal entries, you have expressed feeling anger on multiple
occasions. Can you share a bit about that emotion?
o How have you been coping with that anger?

•

You asked a question in your green book: Could it be that some theological concepts are
to blame for segregated churches? Can you explain that question a bit further?

•

Finally, is there anything else you would like to share about your experience thus far?

Interview #3 (Sample from Samantha)
•

Describe your experience in the small group over the course of this semester.
o What did you enjoy?
o What were some challenges for you?
o What are some things you will take away from this experience?
o What are some things you learned about yourself as a result of this
experience?

•

How have you felt about your experiences?
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•

Please complete the following statement: I used to think___________. Now I
think________.

•

How do you define race?

•

How do you define racism?

The next few questions are based on a few questions and answers from the Multiethnic
conversations book.
•

In the multiethnic conversations book, you took a personal experience survey at the
beginning and in the end. (p.31 & 205).
o Some of your experiences with other groups increased (ex. Worked on teams
with… and current neighbors include…) What changes occurred in your life
that led to this increase in interaction with some groups?
o Some of your experiences with other groups decreased (ex. Read books
about… or My children play regularly with…) What changes occurred in your
life that led to this decrease in interaction with some groups?

•

About midway through the study (p. 152) you were asked about whether you had
high or low contact with different ethnic groups and asked to write down the names
of people from varying ethnic group with whom you’d like to pursue a deepening
relationship. Would you mind taking a moment to answer these questions?
o Do you have any concrete plans for increasing your contact with any of the
groups that you have low contact with? If so, what are they?
o If not, what barriers are preventing you?

These next questions are to get a better understanding of how you understand the meanings of race
in our society. (How do you understand yourself in the context of a racialized society?)
•

In your opinion, what does it mean to be White in U.S. society?
o What does it mean to be Black?
o What does it mean to be Hispanic?
o What does it mean to be Asian?

In the first interview we had, I asked you a few somewhat controversial questions about race and
racism and your thoughts on them within the context of U.S. society. I am going to ask them again
to see if any of your thoughts or attitudes on these questions have changed. (If an answer changes
between their first and final interview, ask why).
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•

Do you believe racism is a major problem in the U.S.?
o How common do you believe racial problems are in the U.S.?

•

Do you believe race is very important in determining who is successful and who is
not in U.S. society? Why or Why not?
o Do you believe everyone who works hard, no matter what race they are, has
an equal chance to become rich?

•

Do you believe that there are any racial or ethnic groups in U.S. society that have
certain advantages because of the color of their skin? If yes, what groups? What are
some of those advantages? Or Why not?

•

In general, which racial group(s) would you say experience the most racial
discrimination in contemporary U.S. society?
o In general, which racial group(s) would you say are most to blame for racial
discrimination in U.S. society?

•

Do you believe that talking about race and racial issues contributes to racial problems
in the U.S.?
o What are your thoughts on public schools teaching about the history and
contributions of racial and ethnic minorities?
o What are your thoughts on political leaders talking about racism to help work
through or solve society’s problems?

•

What are your thoughts on social programs such as Affirmative action?
o Do you think they are they needed?
o What purpose do you think they serve?

These final questions ask about the practical aspects of some of the things you’ve learned.
•

What is one thing you’ve learned recently, if anything, that has improved your own
cross-cultural competence?

•

What do you believe the Church’s role should be in racial reconciliation?
o Thinking of our church, do you think it is fulfilling that role? How so? Or
What do you think we should be doing to fulfill that role?

•

What do you believe your role should be in racial reconciliation?
o Do you think you are fulfilling that role? How so? Or What do you think you
should be doing to fulfill that role?
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•

What is one thing you learned through this study that you might be willing to share
within your circle of influence or with our church leaders?

•

Is there anything that you have learned that you have applied to your life or plan to
apply in the future?

•

Is there anything else you would like to share about your experience?

